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(From the First Edition) 


FOREWORD 
Acarya Vidyanand Muni 


UMTS Ha acetal F forapaat | 
AQUA GRU PeRATATTT 1181 


Acarya Nemicandra’s Dravyasamgraha 


From the empirical point of view (vyavahara naya), the soul is said to be 
the producer of karmic matter (like knowledge-obscuring karma); from 
the impure transcendental point of view (asuddha nigcaya naya), the soul 
is responsible for its psychic dispositions (like attachment and aversion); 
but from the pure transcendental point of view (Suddha nigcaya naya), 
the soul is consciousness — pure perception and knowledge. 


JAINISM: A SCIENTIFIC RELIGION 


Py aoe derives its name from the word ‘Jina’ or the Victor. The 
capacity for infinite knowledge, infinite bliss and infinite power is 
inherent in every soul but it is obscured by its bondages of karmas, which 
are made up of a very subtle kind of matter. The knowledgeable soul 
makes great exertion to overcome these bondages. It is no doubt a tough 
fight but the undaunted and unconquerable soul carries on the battle 
incessantly and ultimately roots out these bondages with the help of pure 
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concentration. It then attains Omniscience and called the ‘Jina’ or the 
Victor. Omniscience consists in infinite, all-embracing, and exact 
knowledge of all substances and their infinite modes. After acquiring 
Omniscience, the ‘Jina’ spends the rest of His life, till He attains 
liberation, in the propagation of the True Religion, beneficial to all. He 
does this to enable others to know the Truth and reach the summum 
bonum of life and attain the same level of spiritual perfection which He 
Himself has attained. Our Holy Scriptures are truly the words of the 
‘Jina’. Jainism, therefore, is an exact and scientific religion. 


a anata Petar arrementetterarer | 
atfatten afer a ahaa A Tedd 11611 


Acarya Samantabhadra’s Apta-Mimamsa 


Only you, whose words are unopposed to logic and the Scripture, are 
free from all faults because what is your desire is not opposed to proof. 


Jainism does not demand blind faith from its followers. It encourages 
them to employ the intellect in order to understand and appreciate its 
teachings. To overcome doubts and misgivings about what has been said 
in the Holy Scriptures, Jainism employs that infallible searchlight called 
anekanta. If anyone wishes to get hold of the whole truth, he must first 
put himself in different attitudes to study things from all possible points 
of view. This approach gives one the many-sided, and, therefore, necessar- 
ily true, understanding of things. 

Vijay K. Jain has translated into English, with authentic explanatory 
notes, one of the finest classical Jaina texts Dravyasamgraha, composed 
by His Holiness Acarya Nemicandra Siddhanta Cakravarti (c. 10th 
century CE). This precious work would play a vital role in quenching the 
thirst for Truth of scholars as well as learners, and help them in under- 
standing the tenets of Jainism. 


I highly appreciate your work and convey my auspicious blessings to 
you. 


C DS 

B41 ti |-f 
April 2018, - 4 a 4 
New Delhi Acarya Vidyanand Muni 
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(From the First Edition) 


PREFACE 


KNOW YOUR SOUL TO BE THE TRUE KING, 
HAVE FAITH IN IT, AND ATTEND To IT. 


AS winning six divisions of earth in all directions (digvijaya), 
humbling numerous kings, possessors of supernatural powers 
(vidyadharas), and celestial beings (devas), and acquiring nine-fold most 
precious treasures (nidhi) and fourteen jewels (ratna), Emperor Bharata 
Cakravarti proceeded for his capital Ayodhyapuri with his vast ocean of 
army and the all-powerful, divine cakraratna (spinning, disk-like super 
weapon with serrated edges). But the cakraratna, surprisingly, stopped 
on its own at the entrance of Ayodhyapuri signalling to the Emperor that 
there still remain individuals who have refused submission to his 
supreme authority. The Emperor found out that they were no one else but 
his own younger brothers — ninety-nine of them, all extremely virtuous, 
full of self-esteem, and not easy to win over. The Emperor sent them an 
appropriate message through an envoy. On receiving the message, highly 
courteous but essentially commanding them to submit before his author- 
ity, they all decided to approach, with a strong urge for world renuncia- 
tion, their Father, the World Teacher (Tirthankara) Lord Rishabha Deva, 
who, after attaining Omniscience, was gloriously seated in His heavenly 
pavilion (samavasarana) erected by the celestial beings at Mount 
Kailasha. The World Teacher, in His divine discourse, set them firmly on 
the path to liberation; He preached that for anyone who had great self- 
esteem, magnificent body, in the prime of his youth, extreme strength, 
and also noble virtues, it was not commendable to be subservient to a 
worldly power, like a majestic elephant tamed for use as a carrier. All the 
brothers, realizing the transitory nature of the world and determined to 
salute and adore no one but Lord Rishabha Deva, who is worshipped even 
by the Indras, embraced the most extraordinary Jaina ordination (Muni 
diksa). They all, endowed with the final and superior bodies of extraordi- 
nary sturdiness and strength (vajrarsabhanadrdcasamhanana), became 
truly independent, followed the most demanding conduct prescribed for a 
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Munz to the letter, and finally attained the Supreme Status that is libera- 
tion. I bow with extreme devotion to Lord Rishabha Deva and his ninety- 
nine Sons who knew their Souls to be the true Kings. 


The Emperor’s one other brother Bahubali, also endowed with the final 
and superior body of extraordinary sturdiness and strength (vajra- 
rsabhanaracasamhanana), hurled open defiance at the Emperor and 
challenged him to a fight. When the two armies came face to face with 
each other, the ministers on both sides deliberated that the war would 
unnecessarily result into massacre of innocent people and that it was 
quite useless to proceed with the war in an ordinary way. Neither Bharata 
nor Bahubali, both having the final and superior bodies, could be over- 
whelmed by any weapon and, therefore, let the two brothers fight out the 
issue by themselves in other ways. It was decided that they should settle 
their dispute by means of three kinds of contests, namely, eye-fight 
(constant staring at each other), water-fight, and wrestling. Bahubali 
won all the three contests but instead of throwing Bharata down on the 
ground in the last fight (wrestling), he lifted him up on his shoulder and 
then gently placed him on the ground, out of an affectionate regard for 
him. Humiliated and infuriated, Bharata called for his irresistible, all- 
powerful and divine cakraratna. Instead of harming Bahubali, it merely 
circled round him and came to rest in front of him. This had happened 
because such divine weapons lose their effectiveness when confronted 
with the master’s close relations. While the assembled kings and court- 
iers were praising Bahubali on his extraordinary prowess, he himself was 
contemplating upon the folly of fighting with his own brother for the sake 
of pride and kingdom. He quickly realized that all sense objects although 
look attractive in the beginning, end up giving very painful results. He 
begged for Bharata’s pardon, gave his kingdom to son Mahabali, and 
worshipping the Holy Feet of his Father, Lord Rishabha Deva, entered the 
order of homeless, naked monks. Bahubali performed the severest of 
austerities, standing motionless, and immersed in contemplation for a 
whole year. He attained Omniscience and finally complete release from 
the worldly sufferings, at Mount Kailasha. 

Filled always with the spirit of world-flight Bharata ruled his kingdom 
with a strong sense of justice for many years, never abandoning himself to 
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sense-gratification. One day he discovered a white hair in his head and 
taking it to be the messenger and herald of old age, immediately decided 
to become a Digambara Muni. Because of the effect of his growing renun- 
ciation over the years, he destroyed his inimical karmas within an 
antaramuhirta (less than forty-eight minutes) and attained 
Omniscience. He too attained to the Supreme Purity, nirvana, at the end 
of his worldly life. I make obeisance humble at the Holy Feet of Lord 
Bahubali and Lord Bharata, both worthy Sons of Lord Rishabha Deva. 


In the same spirit as shown by the ninety-nine brothers of Emperor 
Bharata, Surendra Upadhye (born 22 April, 1925, in Shedbal, 
Karnataka), at the young age of twenty, embarked on the virtuous path of 
Jaina asceticism by embracing the eleventh and the last stage in the 
householder’s path called the uddista tyaga pratima and became a 
ksullaka on 15 April, 1945, to be known henceforth as Ksullaka Shri 
Parshvakirti Varni. He was inducted on to this pious course by Parama 
Pajya Acarya 108 Shri Mahavirkirti ji Maharaja in Tamadaddi, 
Karnataka. A ksullaka renounces all that the world calls its own and likea 
Digambara Muni, keeps only asmall whisk of the softest peacock feathers 
with which to remove insects from the person and books without causing 
them injury, a small bowl for water, and a few books on religion. The 
ksullaka wears a loincloth (langoti) and a wrapper cloth. As regards food, 
a ksullaka eats only once a day in the morning hours. He sits down while 
eating and eats only what he gets from one household without asking or 
beckoning for food. While calling for food he only wishes the inmates 
dharma-labha (may you obtain spiritual merit). 


Ksullaka Shri Parshvakirti Varni realized early that the soul, from the 
standpoint of its substance, is eternal, and only its form, in terms of the 
body or encasement that it is associated with, is subject to change. The 
ultimate destination of all bhavya souls (having potential for liberation) is 
the supreme and everlasting state of knowledge, faith, bliss and power. 
Who in his senses would opt for this short life as a human being to be 
withered away in just acquiring, and then indulging in, the objects of 
sense-pleasures? A man well-versed in the knowledge of the Scriptures is 
aware that the ultimate goal of liberation is far away in time and the 
human life, although having an extremely small span of time, provides a 
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great opportunity to mould the future course of the soul for an exceed- 
ingly long period of time. As an instance, the minimum life span in the 
heaven of Saudharma Kalpa is a little over one palyopama and the 
maximum lifetime is little over two sagaropamas. The term palyopama is 
defined in detail in Jaina Scriptures; suffice it to say here that it is an 
exceedingly long period of time. And a sdgaropama is 10’ times a 
palyopama! Life-spans in hells too are very long; the maximum duration 
of life in the seven infernal regions is one, three, seven, ten, seventeen, 
twenty-two, and thirty-three sagaropamas, respectively. The only way to 
rid the soul of its associated karmic filth and thus make it suitable for 
pious incarnations, like celestial life or birth in the regions of enjoyment 
(bhogabhimti), is by cheerfully accepting the observance of vows and 
leading a well-regulated life. It, therefore, makes great sense to lead a 
seemingly difficult life of observing vows and austerities during one’s 
incarnation as a human being. 


Not content with the observance of partial vows of a ksullaka, and realiz- 
ing the necessity of a more rigorous life of self-denial and austerities in his 
spiritual advancement, Ksullaka Shri Parshvakirti Varni took to the 
arduous path of Jaina asceticism (Muni diksd) on 25 July 1963, in Delhi, 
when he was christened Muni 108 Vidyanand_ i by his guru Parama Pijya 
Acaryaratna 108 Shri Deshbhushan ji Maharaja. He became a 
‘Digambara’ Muni, free from all vestiges of clothes. The only physical 
objects he kept with him were a feather-whisk (picchi), implement of 
compassion, a water-pot (kamandalu), implement of purity, and scrip- 
tural treatise (Sastra), implement of knowledge. He now accepted pure 
food free from forty-six faults (dosa), thirty-two obstructions (antaraya), 
and fourteen contaminations (maladosa), as far as it was possible in the 
present era. He discarded not only all external encumbrances, but also as 
much of the internal encumbrances as he could. He exerted himself in the 
observance of perfect vows, complete renunciation, and full control of his 
mind, speech and body. And this he did most willingly and cheerfully as it 
was the only means of acquisition of that joyous feeling of self-elevation 
which is dear to the heart of every aspirant on the path to liberation. He 
followed religiously the twenty-eight primary attributes of a Digambara 
ascetic comprising five supreme vows (mahavurata), five regulations 
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(samiti), five-fold control of the senses (paficendriya nirodha), six essen- 
tial duties (sadavasyaka), and seven rules or restrictions (niyama) which 
comprise not taking bath, sleeping on the ground, renouncing clothes, 
plucking hair on the head and face by hand, taking food only once in a day, 
not cleansing the teeth, and taking food in a steady, standing posture. 


Muni 108 Shri Vidyanand ji adorned himself with nothing but the Three 
Jewels (ratnatraya) of right faith, right knowledge and right conduct. He 
engaged himself incessantly in the study of the true religion as per the 
Holy Scriptures. He considered study to be the sure means for control of 
the wanderings of the mind and senses. He became wholly acquainted 
with the conduct required of an ascetic and purified his daily routine 
accordingly. Parama Pijya Acaryaratna 108 Shri Deshbhushan ji 
Maharaja, on 17 November, 1974, in Delhi, conferred the title of 
Upadhyaya (Preceptor) on him. 

Upadhyaya 108 Vidyanand ji took further strides in his observances of 
faith, knowledge, conduct and austerities. He had unwavering faith that 
the pure Self was the only object belonging to the self and all other objects, 
including the karmic matter (dravya karma and no-karma) were alien. He 
reckoned that the pure Self had no delusion, and was distinct from 
attachment and aversion. He became free from all corrupting disposi- 
tions. He cheerfully undertook penances with due control of the senses. 
He carried out all these observances with full vigour and intensity, 
without concealing his true strength. He had all the essential attributes of 
an Acarya (Chief Preceptor). 


On 28 June 1987, in Delhi, the four-fold congregation of the Jainas, under 
the direction of Parama Pijya Acdryaratna 108 Shri Deshbhushan ji 
Maharaja, conferred the title of Acdrya (Chief Preceptor) on him. 
Endowed with great wisdom and experience about the conditions of 
existence in the land, Parama Pijya Acdrya 108 Vidyanand ji Munirdja 
became an ideal Acarya to lead his congregation in all respects, including 
the prescription of proper penances in regard to transgressions by 
disciples and followers. 

By this time he had mastered the nature and causes of all karmas 
which result into merit and demerit. He fully assimilated the knowledge 
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contained in Acarya Kundkund’s Samayasara, his favourite Scripture. 
He undertook the task of guiding bhavyajivas, ascetics and laymen, to the 
path to liberation. He has always been extremely keen in propagating, for 
the benefit of all, the teachings of Lord Jina. 

We know that in every half cycle of cosmic age, the aeon of regenera- 
tion (utsarpini) or of degeneration (avasarpini), twenty-four Tirthan- 
karas are born in this part of the universe (called the Bharata ksetra of 
Jambudvipa). Lord Mahavira, the twenty-fourth Tirthankara, graced 
this earth more than two and a half millenniums ago. In the absence of 
Tirthankaras, Acaryas are the true light to guide us on the path that leads 
to true happiness here and hereafter and ultimately to liberation. 

The Muniraja derives extreme happiness in observing both internal 
and external austerities. With the shield of fortitude as his protection, he 
lets his naked body endure, without any regret, the afflictions of extreme 
summer and winter. Reflecting always on the transient nature of life, like 
that of the evening cloud, he treads firmly on the path to liberation. 
Having long ago renounced his worldly family and home, and realizing 
that the world is a storehouse of sufferings, he derives extreme content- 
ment in putting his feet forward on the path to liberation as shown by 
Lord Jina. Thinking always that there is no regime better than that 
expounded by Lord Jina, he dedicates himself firmly to the service of no 
one else but Lord Jina. With an unshakeable faith in the Teachings of 
Lord Jina, he incessantly meditates on the five great vows and the ten 
universal virtues. He has no attachments, external and internal, to sense 
pleasures, to karmas, or even to his own body. He has no aversions 
towards the objects of the environment. He has won over desires with 
contentment and restraint, negligence or inadvertence with study and 
meditation, and anger with composure and compassion. Having no 
conflict or disagreement with any living being, human or plants and 
animals, he showers his blessings on all like a mother blesses her child. He 
exerts with extreme care to save from injury the mobile as well as the 
immobile beings. He has fully grasped all realities including the soul and 
the non-soul, and his eyes are bright with the light of knowledge. Just in 
order to maintain steadiness of his body he accepts food that is pure, 
simple and free from faults. After all, a steady body is essential to carrying 
out austerities, self-restraint and meditation. He does not seek good food 
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nor does he relish delicacies that are considered to be agreeable to the 
palate. Although his body has weakened from following severe austeri- 
ties, his determination to conform to the rigors of meditation has not 
dimmed a bit. Though physically weak, his body exhibits rare glow and 
piousness, just as gold gets to brightness and preciousness on being 
severely heated. 

Having assimilated an ocean of profound knowledge that is found in 
the Holy Scriptures, he is today a living institution of learning. His 
discourses for the laymen and laywomen attract large number of Jaina as 
well as non-Jaina devotees, just as a magnet attracts pieces of iron 
irrespective of their shapes and sizes. 


The Muniraja completes, on 25 July, 2013, fifty glorious years of his 
initiation (diksd) asa Digambara Muni. We are truly fortunate that in our 
midst lives such a great Acarya. His dargana only is capable of cutting the 
shackles of karmic bondages that have constrained us since long. I bow to 
him with extreme devotion. 


Parama Pijya Acarya 108 Vidyanand ji Munirdja; your adoration has 
purified my speech, your contemplation has purified my mind, and 
making obeisance to you has purified my body. You have made me realize 
that, in the ultimate analysis, I need to attend only to my soul, and to no 
one else, in order to obtain bliss that appertains to me. I feel truly blessed. 


I present to the worthy readers the English translation, with authentic 
explanatory notes, of the most sacred and profound treatise, 
Dravyasamgraha, by Acarya Nemicandra Siddhanta Cakravarti. 


April, 2013 


Vijay K. Jain 
Dehradun, India 
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PREFACE 


Acarya Nemicandra 


The Works of Acarya Nemicandra 


Acarya Nemicandra (circa 10th century CE) holds a highly elevated place 
among the Jaina ascetics who have exerted themselves in composing the 
canonical Jaina literature. His name is adorned by salutational suffix 
‘Siddhanta Cakravarti’, meaning the Paramount Lord of the Doctrine 
(siddhanta). 

Three compositions of Acaérya Nemicandra are shining stars in the Jaina 
canonical literature: 1) Gommatasara, 2) Labdhisara including 
Ksapanasara, and 3) Trilokasara.1 


Some researchers believe that the present text Dravyasamgraha, too, 
has been composed by the same Acdrya Nemicandra Siddhanta 
Cakravarti, the author of the above mentioned three texts.” Their plea is 
that the last verses of the two texts Trilokasara and Dravyasamgraha 
have such striking similarity that it is almost impossible to draw a 
conclusion that the two texts were composed by different authors bearing 
the same name: 


gfe Ufrea-auforon storqeursauifecrasar | 
war facrrant wad ad aeearsitar igoecn = -- faeienare 
aa - ast fisrranad & ace (fra) afas a om ae 


1. That Acdrya Nemicandra is the author of these three profound compositions is 
mentioned in ‘Bahubalicarita’: 


samshatigtafarnons.diariaah 2h 1k Us -- st aTgaferatta 


2. ta, St Afras weit (1992), dtefent etete sit saat are arent, fedta 
WS, J. 439. 
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faHaR WY Ta THT 31 Aq FAIA H Ut WHat seAaaTH 
ara AT Ae 


This treatise Trilokasara has been composed by me, Muni 
Nemicandra, the disciple of Siddhanta Cakravarti Acarya 
Abhayanandi. I, deficient in scriptural knowledge, seek forbearance 
from great sages (Acarya) abound in the knowledge of the 
Scripture. 


cearerefant yfororer taetaaeel YATVUT | 

Mag AER Ureaforon afer ST uci | - Fert 
ae - Ac h oh qa Aas AM A ot ae xordyS AH 
TY were, saat owed Se wea 8 styl te wer ahs 
YS wel 

May the great sages (Acarya), devoid of imperfections and abound 
in the knowledge of the Scripture, rectify any lapses in this treatise 


‘Dravyasamgraha’, composed by me, Muni Nemicandra, deficient 
in knowledge. 


All the above mentioned four texts are in Prakrit language. These are 
highly revered by the ascetics (muni) and the learned scholars; these 
constitute essential reading for them. All four texts are widely read by 
those who seek to unravel the secrets of the Reality, expounded in the 
Jaina Scripture. 


Gommatasara was so named because it was composed for the reading 
of his worthy disciple Camunda Raya!, also known as Gommata 
Raya, the famous erector of the colossal, monolithic, nude and Most 
Worshipful Idol of Lord Bahubali (alias Gommatesvara) at 
Sravanabelagola in Karnataka, India. (see, Gommatasara 
Karmakanda, Part-2, verses 965-972.) This world-famous 57 feet 
standing Idol is estimated to have been established during the 
period 978 to 984 CE. After a detailed study and astrological 


1. Commander-in Chief of the Ganga dynasty. 
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calculations, Sarat Chandra Ghoshal (1917)! has arrived at the 
conclusion that the Idol was finally established on the auspicious 
day of Sunday, the 2nd of April, 980 CE. Chakravarthi Nainar 
Devakumar (2018)?, however, mentions 1981 CE as the year of 
establishment of the Idol. The whole of India had celebrated, with 
much devotion, pomp and gaiety, the 1000th year of the 
establishment of this great monument in the year 1981. 


Gommatasara has been composed based on the two commentaries 
Dhavala by Acarya Virasena and Jayadhavala by Acarya Virasena 
and Acarya Jinasena on great scriptural texts Satakhandagama by 
Acarya Bhitabali and Acarya Puspadanta, and Kasdyapahuda by 
Acarya Gunadhara, respectively. 


Gommatasara has a total of 1706 verses; it comprises two sections: 
1) Gommatasara Jivakanda (734 verses), and 2) Gommatasara 
Karmakanda (972 verses). The soul (iva) and the non-soul (ajiva), 
and their intermingling causing bondage (bandha) of karmas are the 
subject matter of the treatise. 


Labdhisara including Ksapanasara is a treatise on various kinds of 
attainments called Jabdhi’ and subsequent process-of-destruction 
(ksapanda) of the passions (kasaya). The sense in which the word 
‘attainment’ (labdhi) is used in the Jaina philosophy is ‘that 
accomplishment which will lead to perfect conduct and, ultimately 
to liberation’. Attainment (labdhi) is of five kinds: 1) attainment of 
the destruction-cum-subsidence of karmas — ksayopagamalabdhi; 
2) attainment of the purity of thought-activity — visuddhilabdhi; 

3) attainment of right discourse — degandlabdhi; 4) attainment of 
the first right-belief - prayogyalabdhi; and 5) attainment of the 
dispositions (parinama) to be able to rise to the advanced spiritual 
stages — karanalabdhi. 


1. See, Sarat Chandra Ghoshal (1917), Davua-Samgaha (Dravya-Samgraha) by 
Nemichandra Siddhanta-Chakravarti With a Commentary by Brahma-Deva, 
Introduction, p. xxxvi. 

2. See, Chakravarthi Nainar Devakumar (2018), Bhagwan Shri Rishabh Dev’s Son, 
Gommatesh Bahubali (A Monograph for International Readers), p. 3. 
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The first four kinds of attainment (labdhi) are possible in case of 
both the potential (bhavya) and the non-potential (abhavya) souls 
(iva). As the potential (bhavya) soul acquires the first four kinds of 
attainment (labdhi) it exerts to acquire the fifth kind of attainment, 
i.e., karanalabdhi. It embraces such dispositions (parindma) which 
lead to the destruction (ksaya) and subsidence (upasama) of the 
faith-deluding (dargana-mohaniya) and the conduct-deluding 
(caritra-mohaniya) karmas. 


Labdhisara including Ksapanasara has a total of 653 verses; the 
number of verses in Labdhisara is 391 and in Ksapanasara 262.1 


Trilokasara is a famous treatise appertaining to the karananuyoga 
constituent (anuyoga) of the Scripture which deals with subjects like 
the study of the universe and beyond, the time-cycle, and the stages 
of soul-existence. The universe-space (lokakdSa) is in the centre of 
the infinite non-universe-space (alokakasa). It, the universe-space 
(lokakdsa), is without a creator — akrtrima, without a beginning and 
an end — anddinidhana, and comprises six substances (dravya). The 
universe-space has three parts: the lower-universe (adholoka), the 
middle-universe (madhyaloka), and the upper-universe 
(urdhvaloka). Its expanse being transverse, the middle-universe 
(madhyaloka) is also called the transverse-universe (tiryagloka). 


Trilokasara comprises 1018 verses, divided into six sections: 

1) description of the universe (loka), in general, and habitation of 
the infernal beings — lokasdmdnyddhikGra; 2) description of the 
habitation of the residential devas — bhavanddhikara; 3) description 
of the habitation of the peripatetic devas — vyantaralokdadhikara; 4) 
description of the habitation of the stellar devas —jyotirlokadhikara; 
5) description of the habitation of the heavenly devas — 
vaimdnikalokadhikara; and 6) description of the habitation of the 
humans, and plants and animals — naratiryaglokadhikara. 


1. See, Ware - 4. Hoss fa wet (2013), sete agrramadt 
tha cferar ( aoorean-afira ), st Wag waa Wea, Ae Wes STH, 
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Acarya (Muni) Nemicandra and ‘Dravyasamgraha’ 


The most widely read commentary on Dravyasamgraha is by Acarya 
Brahmadeva! [circa 16th century Vikrama Samvat2 (VS)]. In his 
invocation, and commentary on the first as well as the last verses, he 
mentions that this Scared Text has been composed by Sri (Muni) 
Nemicandra ‘Sidddntideva’; not by Acarya Nemicandra Siddhanta 
Cakravarti (circa 10th century CE). On our part, this distinction 
remained obscured in the first edition of the book. Prajiasramana Muni 
Amitasagara3 (2022) corroborates that Sri (Muni) Nemicandra 
‘Siddantideva’ (circa the end of 11th century CE or the first half of 12th 
century VS) composed Dravyasamgraha at a place called Kesoraya 
Patana, known earlier as ‘Asrama’, situated near Kota in Rajasthan, ina 
temple dedicated to the twentieth Tirthankara Lord Munisuvratanatha. 


Acarya (Muni) Nemicandra’s Dravyasamgraha consists of just 58 verses. 
In 116 lines of 58 verses the author has described the six substances 
(dravya), five with bodily-existence (pancastikaya), seven realities 
(tattva), nine objects (padartha), and the path to liberation (moksa), from 
both the empirical (vyavahara) as well as the transcendental (niscaya) 
points-of-view (naya). There is brief description of the five Supreme- 
Beings (panica-paramesthi) and of meditation (dhyana). 


Acarya Brahmadeva rechristened it ‘Brhad-Dravyasamgraha’ (brhad 
means large) on the plea that Acarya (Muni) Nemicandra had first 
composed ‘Laghu-Dravyasamgraha’ (laghu means small) comprising 26 
verses and later on composed the enlarged version of 58 verses. 


Further, Acdrya Brahmadeva segregated the 58 verses into three 
sections: 1) Six dravya and five astikaya — from beginning to verse 27; 
2) The tattva and padartha — from verse 28 to 38; and 3) Path to 
Liberation (moksa) —from verse 39 to end. 


1. (1999), stefrerghrgtacatarhara TeaqgerdyeS, F. 2, 4, 188. 


2. Gregorian Year 2000 CE corresponds to Year 2057 in the Vikrama Samvat (VS) 
calendar. 


3. VASAT A AAT (2022), ALA FEAT US AMS, Y. 68. 
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The Schematic of Dravyasamgraha 


The 58 verses of Dravyasamgraha cover the intended topics in a 
systematic manner. Sequentially, the topics covered are as under: 


Verse 1: Invocation — making obeisance to Lord Jina. 


Verse 2: The nine characteristics that constitute the soul (jiva). 


Verse 3: The mark (laksana) of the soul (iva), both from the empirical 
(vyavahGra) as well as the transcendental (nigcaya) points-of-view 
(naya). 

Verse 4: The two kinds of cognition (upayoga) — perception-cognition 
(darganopayoga) and knowledge-cognition (jianopayoga). 


Verse 5: The eight kinds of knowledge-cognition (jfianopayoga) — five 
are right and three erroneous. Knowledge-cognition is also divided 
into direct (pratyaksa) and indirect (paroksa). 


Verse 6: The general marks of the soul from the empirical (vyavahara) 
as well as the transcendental (nigcaya) points-of-view (naya). 


Verse 7: The soul is incorporeal (amurtika) from the transcendental 
point-of-view (nigcaya naya) but from the empirical point-of-view 
(vyavahara naya) it is corporeal (murtika). 

Verse 8: From the empirical point-of-view (vyavahara naya) the soul is 
the doer of the karmic matter. From the impure transcendental 
point-of-view (asuddha nigcaya naya) it is the doer of its psychic 
dispositions. From the pure transcendental point-of-view (suddha 
nigcaya naya) it is the doer of own pure dispositions (bhava). 


Verse 9: From the empirical point-of-view (vyavahara naya) the soul is 
the enjoyer of the fruits of the karmas but from the transcendental 
point-of-view (nigcaya naya) it experiences only own consciousness 
(cetanda). 


Verse 10: From the empirical point-of-view (vyavahara naya) the soul, 
due to its capacity of expansion and contraction, is co-extensive with 
the physical body that it inhabits but from the transcendental point- 
of-view (niscaya naya) it has innumerable (asamkhydta) space-points 
(pradesa). 
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Verse 11: The souls are ‘sthadvara’ and ‘trasa’ having one, two, three, 
four, or five senses. 


Verse 12: The five-sensed living-beings (jiva) are categorized as those 
with the mind (samjni) and those without the mind (asamjnz). There 
are a total of fourteen classes, called Jiva-samasa’, of the living- 
beings. 

Verse 13: The transmigrating souls (samsari jiva), from the empirical 
point-of-view (vyavahara naya), are of fourteen kinds based on the 
method of inquiry into their nature (margandasthana), also of 
fourteen kinds based on their stage of spiritual development 
(gunasthana). From the transcendental point-of-view (nigcaya 
naya), all souls are intrinsically pure (Suddha). 


Verse 14: The characteristics of the liberated souls (the Siddha). 


Verse 15: The five non-soul (ajiva) substances (dravya) — the matter 
(pudgala), the medium of motion (dharma), the medium of rest 
(adharma), the space (Gkdsa), and the time (kala). 

Verse 16: Sound (Sabda), union (bandha), darkness (tama), 
image/shadow (chayda), cool light (udyota), warm light (Gtapa), etc., 
are the modes (paryaya) of the matter (pudgala). 

Verse 17: The substance ‘dharma’ (medium of motion) renders 
assistance to the souls (jiva) and the matter (pudgala) in their state 
of motion. 


Verse 18: The substance ‘adharma’ (medium of rest) renders 
assistance to the souls (jiva) and the matter (pudgala) in their state 
of rest. 

Verse 19: The substance (dravya) that provides accommodation to 
substances like the souls (jiva) is the substance-of-space (akGsa- 
dravya). It comprises two parts: the universe-space (lokakasa) and 
the non-universe-space (alokakasa). 

Verse 20: The part of the space (akasa) that accommodates the five 
substances (dravya) is the universe-space (lokakasa); beyond that is 
the non-universe-space (alokakdasa). 

Verse 21: The conventional time (vyavahara kala) is perceived by the 
senses through transformation and modification of substances. The 
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real time (niscaya kala) is the cause of imperceptible, minute 
changes (called vartana) that go on incessantly in all substances. 


Verse 22: The real time (niscaya kala) comprises particles or atoms of 
time (kalanu) pervading the entire universe-space (lokakasa). 

Verse 23: Out of the six substances (dravya) enumerated, leaving the 
substance of time (kala), the remaining five are with bodily- 
existence (astikaya). 

Verse 24: These five substances (dravya) exist eternally, therefore, are 
called ‘asti’ and since each has many space-points, these exhibit the 
characteristic of a body — ‘kaya’. Combining the two qualities, these 
are termed the five astikaya (pancastikaya). 


Verse 25: The number of space-points (pradesa) in different 
substances (dravya) is mentioned. The time (kala) has just one 
space-point and, therefore, it has not been recognised as a ‘body’ 
(kaya). 

Verse 26: An infinitesimal particle (paramanu) of the matter (pudgala) 
has just one space-point (pradesa). 

Verse 27: The part of the space (akdsa) that is occupied by an 
indivisible elementary particle (paramanu) of the matter (pudgala) 
is able to accommodate all other infinite particles (paramanu). 


Verse 28: The subdivisions of the soul (jiva) and the non-soul (ajiva), 
namely, influx (Gsrava), bondage (bandha), stoppage (samvara), 
gradual dissociation (nirjara), liberation (moksa), merit (punya), and 
demerit (papa) are described next. 

Verse 29: The nature of the psychic (subjective) influx — bhavdsrava — 
and the material (objective) influx — dravydsrava. 

Verse 30: The psychic influx (bhavasrava) is due to wrong belief 
(mithyatva), non-abstinence (avirati), negligence (pramadda), activity 
(yoga), and passions (kasa@ya). 

Verse 31: The influx of the particles of matter fit to turn into the eight 
kinds of karmas is called the material influx (dravyasrava). 

Verse 32: Perverted faith actuated by passions causes psychic bondage 
(bhava bandha), and the inter-penetration of the karmic matter 
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with the space-points (pradesa) of the soul is the material bondage 
(dravya bandha). 


Verse 33: Bondage (bandha) is of four kinds according to its nature or 
species (prakrti bandha), duration (sthiti bandha), intensity of 
fruition (anubhaga bandha), and quantity of space-points (pradesa 
bandha). 


Verse 34: The cessation of the inflow of the karmic matter as a result 
of the dispositions of the soul is the psychic stoppage (bhava 
samvara). After this cessation the taking-in of the karmic matter is 
cut off or interrupted. This should be known as the material 
stoppage (dravya samvara). 


Verse 35: The (five) vows (vrata), the (five) kinds of carefulness 
(samiti), the (three) controls (gupii), the (ten) virtues or rules of 
piety (dharma), the (twelve) contemplations (anupreksd), the 
conquest of (twenty-two) afflictions (parisaha jaya), and the many 
kinds of conduct (caritra) are the means for stopping the inflow of 
the karmic matter — bhava samvara. 


Verse 36: Dispositions of the soul to get rid of the karmic matter 
already bound with it, either when it falls off by itself on fruition, or 
when it is annihilated through austerities (tapa), constitute the 
subjective dissociation of the karmas (bhava nirjara). The actual 
shedding of the karmic matter from the soul is the objective 
dissociation of the karmas (dravya nirjarda). 


Verse 37: Disposition of the soul that results in the destruction of all 
karmas is the psychic or subjective liberation (bhava moksa), and 
the actual dissociation of all karmas from the soul is the material or 
objective liberation (dravya moksa). 


Verse 38: The souls (jiva) entertaining auspicious ($ubha) dispositions 
(parinama, bhava) are virtuous (punya rupa), and those entertaining 
inauspicious (asubha) dispositions are wicked (papa riipa). 


Verse 39: From the empirical point-of-view (vyavahara naya), right 
faith (samyagdarsana), right knowledge (samyagjnana), and right 
conduct (samyakcaritra), together, are to be known as leading to 
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liberation (moksa). And, from the transcendental point-of-view 
(nigscaya naya) the soul itself, inherently possessing these three 
attributes, is the cause of liberation. 


Verse 40: The ‘Three Jewels’ (ratnatraya) exist only in the soul (atma) 
and not in any other substance (dravya). The soul (atma) itself, with 
the ‘Three Jewels’ (ratnatraya), is the real cause of liberation 
(moksa). 


Verse 41: Belief in substances, the souls (jzva) and the non-souls 
(ajiva), as these actually are, is right faith (samyagdarsana). The 
knowledge of these substances, without fallacies of doubt (samsaya), 
error or perversity (viparyaya or vibhrama), and uncertainty or 
indefiniteness (anadhyavasdaya or vimoha), is right knowledge 
(samyagjnana). 


Verse 42: The right knowledge is with discernment (vikalpa) and is of 
many kinds. 


Verse 43: Ascertaining the existential nature of the objects — padartha 
—as these truly are, without going into their particularities, is 
termed ‘faith’ or ‘perception’ (darsana). 


Verse 44: In souls with imperfect knowledge — chadmastha — the two 
kinds of cognition (upayoga), perception (darsana) and knowledge 
Gnana), do not arise simultaneously. But in the Omniscient Lords 
both kinds of cognition arise simultaneously. 


Verse 45: Conduct (caritra), from the empirical point-of-view 
(vyavahara naya), consists in desisting from inauspicious or non- 
commendable (asubha, papa) activities, and engaging in auspicious 
or commendable (Subha, punya) activities. 

Verse 46: From the real point-of-view (nigcaya naya) the supreme 
right-conduct (samyakcaritra) entails the stoppage of all activities 
(kriya), external and internal. 

Verse 47: The ascetics, through meditation (dhyana) on the empirical 
(vyavahara) as well as the transcendental (niscaya) paths to 
liberation, as a rule, tread both these paths. 


Verse 48: If you wish concentration of the mind (citta) for 
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accomplishing various kinds of meditation (dhyana), get rid of the 
attachment (raga), aversion (dvesa) and delusion (moha), in respect 
of the desirable (ista) and undesirable (anista) objects of the senses. 


Verse 49: Meditate on, recite or chant the sacred mantra(s) 
pronouncing the virtues of the five Supreme Beings (pajica 
paramesthi). 


Verse 50: The pure soul of the ‘Arhat’ or Lord Jina (the World 
Teacher) has destroyed the four inimical (ghdti) karmas, is 
possessed of infinite perception (dargana), infinite bliss (sukha), 
infinite knowledge (jana) and infinite energy (virya), and is housed 
in the supremely-auspicious (paramaud4arika) body (deha, sarira). 


Verse 51: The Supreme Liberated Soul, the Siddha, is rid of the eight 
kinds of karmas. It is the knower and seer of the universe (loka) and 
the non-universe (aloka), has the figure of a man’s body, and stays 
eternally at the summit of the universe. 


Verse 52: The Chief Preceptors (Acdrya) themselves practise the five- 
fold observances in regard to faith (dargandcara), knowledge 
(Gnanacara), power (viryacara), conduct (caritracara) and austerities 
(tapacara), and guide their disciple ascetics to follow these 
observances. 


Verse 53: The Preceptors (Upddhydaya) adorn the Three Jewels 
(ratnatraya) of right faith, right knowledge and right conduct, and 
are incessantly engaged in the preaching of the true dharma. 

Verse 54: The Ascetics (Sadhu) abound in faith (dargana) and 
knowledge (j7Gna), practice incessantly laudable conduct (caritra) 
that leads them to liberation (moksa). 

Verse 55: When an ascetic (sadhu), getting void of all desires, 
concentrates on a substance worth meditation, at that time he is 
surely engaged in real meditation (dhyana). 

Verse 56: In order to get engrossed in own-Self, do not make bodily 
movements, nor utter any words, nor exercise your mind. 
Remaining engrossed in own-Self is the real meditation (dhyana). 


Verse 57: Only the soul that practises austerities (tapa), acquires 
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knowledge of the Scripture (sruta), and observes vows (vrata), 
becomes capable of engaging in meditation (dhyana). 


Verse 58: Through this last verse Acarya (Muni) Nemicandra exhibits 
supreme modesty — the hallmark of all learned sages. 


The Path to Liberation from the Twofold Viewpoints (naya) - 
the Empirical (vyavahara) and the Transcendental (niscaya) 


In verse 47 of Dravyasamgraha, Acarya (Muni) Nemicandra has 
expounded that meditation (dhydna) on both, the empirical (vyavahdra) 
as well as the transcendental (nigcaya), paths to liberation is essential to 
attain the ultimate goal, i.e., liberation (moksa). 


Realization of the pure-soul-substance (Suddha dtmatattva) is liberation 
(moksa); bondage (bandha) is the cause of obstruction in its realization. 
The abode of liberated souls is full of precious jewels, including infinite- 
knowledge. The path to this abode consists in right-conduct 
(samyakcaritra), rid of attachment (raga) and aversion (dvesa), and 
equipped with right-perception (samyagdarsana) and right-knowledge 
(samyagjnana). Only those potential (bhavya) souls who own discerning 
intellect are able to tread this path. 


The empirical (vyavahdra) path to liberation (moksa) is dependent on 
transformations in the self and in others. The means (sadhana) and the 
goal (sddhya) are different and its knowledge is acquired through 
empirical (vyavahara) means. Just as in order to extract gold from the 
gold-rock -— ‘kanakapdsdana’ - fire is the external means (sadhana), 
similarly, the empirical (vyavahdra) path to liberation (moksa) is the 
external means for arriving at the real (nigcaya) path to liberation 
(moksa). The potential (bhavya) soul (jiva) that follows the real (nigcaya) 
path to liberation (moksa) puts aside all external means (sadhana) and 
goals (sddhya); it perceives, knows and experiences just the pure soul- 
substance (atmatattva). 

The real (nigcaya) path to liberation consists in realization of the pure 
soul-substance that itself is the ‘indiscrete’ Three Jewels (abheda 
ratnatraya) — perception (dargana), knowledge (jidna) and conduct 
(caritra). The empirical (vyavahara) path to liberation consists in the 
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‘discrete’ Three Jewels (bheda ratnatraya). Some put their faith only on 
the empirical (vyavahara) path — auspicious conduct (caritra) — ignoring 
altogether the real (nigcaya) path. They continue to wander in worldly- 
existence (samsara), albeit with some auspicious interregnums, like birth 
as a celestial-being (deva). Some though have faith on the real (nigcaya) 
path but unable to pursue it in letter and spirit, follow only the auspicious 
conduct (caritra). They become right-believers-with-attachment (saraga 
samyagdrsti) and attain liberation conventionally. 


Those who take recourse to the real (nigcaya) path to liberation in an 
absolutist manner and not being able to establish themselves in the state 
of without-attachment (vitaraga) as required, start criticizing and 
undermining activities — the six essential-duties (avasyaka), including 
equanimity ‘samayika’, of the ascetic (Sramana), and giving-of-gift (dana) 
and adoration (puja) of the supreme-beings, of the householder (Sravaka). 
Being off-track from both the paths - real (nigcaya) and empirical 
(vyavahara) — they get themselves bound with the karmas. 


However, those who understand the real (nigcaya) as well as the empirical 
(vyavahara) path to liberation but are not able to follow the pure conduct 
as stipulated, engage themselves in auspicious activities like giving-of-gift 
(dana) and adoration (puja) of the supreme-beings. They attain liberation 
conventionally. 


The two points-of-view, the real (nigcaya) and the empirical (vyavahara), 
are the objective (sadhya) and the achiever (sddhaka) in relation to each 
other. Relying on both points-of-view, the supreme-ascetic (yogi) reaches 
the stage of supreme-meditation (parama-samddhi) that is free from all 
attachment (raga) and inquisitiveness (vikalpa). Such supreme- 
meditation (parama-samdadhi) leads to liberation (moksa). 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 


SEAT A: WaT AIT Taft AeA: 
weiltfa tra: @ wa wemfanet fret: ei 


Til ada SI A ae wa sik fava aa el sat at A ae 
eaey a waa @ said feet we aa ar aden Wait a a aR 
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amengfs A dal aal at ier een @, ae Ft fra sae FH ai 
Ha Hl Wat Ata zl 


Only the disciple who, after understanding the true nature of 
substances from both the transcendental as well as the empirical 
points-of-view and becomes unbiased towards any of these, gets the 
full benefit of the teachings. 


The Sources of ‘Explanatory Note’ in this Edition 


Acaérya (Muni) Nemicandra’s Dravyasamgraha, though extremely 
concise, addresses its subject matter from multitude of viewpoints (naya); 
the hallmark of the Jaina Doctrine of Anekantavada. 


We have taken recourse to several Sacred Jaina Texts so as to explain 
thoroughly and accurately the profound concepts embedded in each verse 
of Dravyasamgraha: 


Acarya Amitagati’s Yogasara Prabhrta 

Acarya Amrtacandra’s Purusarthasiddhyupaya 
Acarya Brahmadeva’s Sanskrit commentary on ‘Dravyasamgraha’ 
Acarya Degabhiisana’s (Ed.) Namokara Grantha 
Acarya Gunabhadra’s Atmanusdsana 

Acarya Jinasena’s Harivamsapurana 

Acarya Kundakunda’s Barasa Anuvekkha 
Acarya Kundakunda’s Niyamasara 

Acarya Kundakunda’s Paricastikaya-Samgraha 
Acarya Kundakunda’s Pravacanasdra 

Acarya Kundakunda’s Samayasdra 

Acarya Mailladhavala’s Nayacakko 

Acarya Manikyanandi’s Pariksamukha Siitra 
Acarya Nemicandra’s Gommatasara 

Acarya Nemicandra’s Trilokasara 

Acarya Pijyapada’s Bhakti Samgraha 

Acarya Pijyapada’s Istopadesa 
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Acarya Pijyapada’s Samadhitantram 
Acarya Pijyapada’s Sarvarthasiddhi 
Acarya Samantabhadra’s Aptamimamsa 
Acarya Samantabhadra’s Ratnakarandaka-sravakacara 
Acarya Samantabhadra’s Svayambhistotra 
Acarya Subhacandra’s Jidnarnava 
Acarya Umasvami’s Tattvarthasiitra 
Acarya Yati Rsabha’s Tiloyapannatti 
Jain, Champat Rai’s The Key of Knowledge 
Pandita Agadhara’s Dharmamrta Anagara 


Svami Karttikeya’s Kartikeyanupreksa 


A Submission 


It is imperative that due to the lack of my understanding and also to my 
inadvertence, but certainly not due to my intention and wrong-belief 
(mithyatva), learned scholars would be able to find in this text errors and 
omissions in respect of typos, grammar and expression; I shall remain 
ever apologetic for such imperfections and seek from them forbearance 
and forgiveness. 


Traditionally, the following verse is found at the end of most editions of 
the great Scripture Acadrya Umasvami’s Tattvarthasitra: 


WANA SaTaaaahstee 
mea wy afte at a faqata vreau 

(qeaetga’ h GAMA We Wafer aft) 
I seek forgiveness from all noble souls for any errors due to missing 
letters, accents, words, vowels, consonants, compounds, and 


phonetic requisites in this text. The Scripture is like an ocean; who 
can swim across it? 
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As any number divided by infinity gives a result that approaches naught, 
my partial, indirect, dependent and graded knowledge comes to naught 
when viewed in reference to the infinite, direct, self-generated, and 
simultaneous (without gradation) knowledge appertaining to the 
omniscience (kevalajnana). Still, it is due to my devotion to the Scripture 
(agama, jinavani) and my hope that the outcome will help in propagation 
of the true Doctrine, so scarce in modern-day literature, that I have 
embarked on this project. The Doctrine expounded here, excerpted from 
the most profound texts by the Ancient-Preceptors (purvacarya), is worth 
assimilation by all for self-development and self-realization. 


Acarya Viguddhasagara 


A digambara ascetic (nirgrantha muni) since the last thirty-one? years, 
Acarya Viguddhasagara (born 18 December, 1971) performs four major 
activities: 1) to dwell in own-soul through the fire of concentration 
(ekagrata, dhyana), 2) to study the Scripture (jinavdni, dgama), 3) to 
deliver discourses (pravacana) on the nature of the Reality (tattva, 
vastutva, vastu-svabhdva), and 4) to compose sacred texts, in prose and 
verse, strictly in accordance with the Jaina Doctrine expounded in the 
Scripture, for the benefit of the inquisitive readers who by themselves 
find it difficult to comprehend the complexities of the nature of the 
Reality. 

Acarya Viguddhasagara meditates on the pure, effulgent soul through the 
medium of his soul imbued with the “Three Jewels’ (ratnatraya). The 
‘Three Jewels’, both discrete (bheda) and indiscrete (abheda), constitute 
the path-to-liberation (moksa-marga). He reckons that no substance 
other than the soul is potent enough to either assist or obstruct the 


1. Omniscience or perfect-knowledge (kevalajnana) is attained on destruction of 
delusion (moha), and on destruction of knowledge-covering (jiGndvarana), 
perception-covering (darganavarana) and obstructive (antaraya) karmas. (see, 
stitra 10 : 1; Acérya Umasvami’s Tattvdrthastitra.) 


2. Digambara Jina-ordination (jinadiksa) — 21 November, 1991. 
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functioning of the soul. By thus renouncing attachment (raga) and 
aversion (dvesa), he has built a shield around his soul to protect it from 
extraneous influence. Conventionally, concentration is to establish the 
soul in the ‘Three Jewels’ (ratnatraya), or the three limbs (anga) of the 
soul. From the real point-of-view, however, the soul is one whole (angi), 
comprising indiscrete ‘Three Jewels’ — abheda ratnatraya. Concentration 
is the means to savour the nectar present in own-soul. 


The study of the Scripture bears the fruit of meditation through the 
subjugation of the senses (indriya) and the passions (kasdya). As a rule, 
the study of the Scripture destroys the heap of delusion (moha). This 
explains his deep inclination toward the study of the Scripture. 


Acarya Visuddhasagara, through his discourses (pravacana), provides an 

opportunity to hundreds of thousands of souls (iva) to know the nature of 

the Reality, as expounded in the Scripture. His discourses are beneficial 

(hitakari), pleasing (madhura) and unambiguous (nirmala). He has 

mastered the science-of-thought (nyadya), and his grip on the complex 

concepts of the Jaina epistemology, including anekantavada and 

syadvada, is amazing. He is able to shatter the absolutist (ekanta) views -— 

called durnaya or faulty points-of-view — of the wrong-believers 

(mithyadrsti) with the sharp sword of ‘syadvdda’. 

His discourses are rid of these eight faults associated with the absolutist 

(ekdnta) views —durnaya:1 

1. Wat - samkara — To assume that one substance can become the 
other substance. ‘The soul is the body.’ 

2. waftet — vyatikara — To transmute the specific quality of one 
substance to the other substance. ‘I’ve heard it with my own eyes.’ 

3. fattet - virodha — To accept the quality in a substance that is 
opposite to its nature. ‘The matter (pudgala) has consciousness 
(cetanda).’ 

4, aafienot — vaiyadhikarana — To assume that opposing attributes 
can persist in a substance at one and the same time. ‘The water in 
the lake is hot and cold.’ 


1. See, Acdrya Devasena’s Alapapaddhati, verse 8, siitra 127, p. 158-159. 
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5. saaeat — anavastha — To make a never-ending assumption. 
‘Everything must have a creator; God is the creator of the world.’ 
Then, who is the creator of God? This goes on ad infinitum. 

6. sya — samsaya — To have doubt over the nature of the object. ‘It 
may not be true that virtuous karmas lead to birth in heaven.’ Or, 
‘Is it silver or nacre?’ 

7. stature - apratipatti — To be ignorant about the nature-of-the- 
object (vastu-svabhdva). ‘The space (Gkdsa) assists in the motion of 
the soul and the matter.’ 

8. ata — abhava — To assume something that does not exist. “The 
horns of the hare.’ 


Further, his discourses are rid of the three faults of the mark (laksana) 
that is employed to define the object (laksya):1 


1. semfta — avyapti — non-pervasiveness — The mark (laksana) is not 
universally found in the object (laksya). ‘Cows are white (laksana).’ 

2. stfrentta — ativyapti — over-pervasiveness — The mark (laksana) is 
also found outside the object (laksya). ‘Milk-producing (laksana) 
animals are cows.’ 


3. 3rastft — asambhavi - impossible — The mark (laksana) cannot be 
found in the object (laksya). ‘Winged (laksana) animals are cows.’ 


An ardent propagator of the Jaina Doctrine, Acaérya Visuddhasagara is 
ever-ready to whole-heartedly gift every potential (bhavya) right-believer 
(samyagdrsti), the ascetic (mahaurati, muni) as well as the householder 
with or without the minor-vows (anuvrati and sravaka), the ‘nectar’ out 
of all the four constituents (anuyoga) — prathamanuyoga (the study of the 
stories of epochal personages), karananuyoga (the study of the universe 
and beyond, the time-cycle, and the stages of soul-existence), 
carananuyoga (the foundation for origination, growth and protection of 
conduct for the householder and the ascetic), and dravyanuyoga (the 
study of the objects of the Reality) — of the Holy Scripture. It rests entirely 
on our own interest, intellect, effort, and subsidence-cum-destruction 


1. See, Acdrya Abhinavadharmabhisanayati’s Nydyadipikd, p. 143. 
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(ksayopasama) of the knowledge-obscuring (7nandvaraniya) karmas to 
draw the ‘nectar’ out of this free-flowing knowledge-river. 


An epitome of laudable conduct (caritra), Acarya Viguddhasagara has 
renounced, for life, the intake of salt, sugar, curd and edible-oil. Know 
that the digambara ascetic (muni, Sramana) accepts food (Ghara) that is 
pure, simple and free from faults only once in 24-hours. And that too he 
accepts only in order to maintain the steadiness of his body which he 
reckons as instrumental to the performance of austerities (tapa), self- 
restraint (samyama) and meditation (dhyana). 

Acarya Viguddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, §ramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are incontro- 
vertible, it follows that, for him, enemy (Satru) and kinsfolk (bandhu- 
varga), happiness (sukha) and misery (dulikha), praise (pragamsda) and 
censure (nind@), iron (loha) and gold (svarna), and life (prana-dharana) 
and death (prdna-tydaga) are alike. 


Acarya Viguddhasagara has showered me with his divine blessings in this 
project. His divine blessings have had wondrous effect in making both, 
the process and the end-result, most gratifying. 


Pa 


I make worshipful obeisance not only to Acdrya Visuddhasagara but to 
each of the 8,99,99,997 supreme-ascetics (bhadvalingi-muni), from the 
sixth (pramatta-samyata) to the fourteenth (ayogakevali) stage-of- 
spiritual-development (gunasthdna), present in the human-world 
(manusya-loka) comprising the two-and-a-half continents, starting from 
Jambudvipa and up to the mountain range of Manusottara in the centre 
of Puskaradvipa.1 


November, 2022 - Vijay K. Jain 
Dehradun, India 


% ok oR 


1. See, Acdrya Nemicandra’s Gommatasara Jivakdanda, Part-2, p. 869-870. 
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Acarya (Muni) Nemicandra’s 
Dravyasamgraha 
With Authentic Explanatory Notes 


araa (A) Ares farhera 


gadis 
Warfirer crn ufea 


Acarya Pijyapada’s Istopadesa: 
Waist: Teg sera aaa: 
qeatgea fated aise wera fer: 1 (50) 


ae - ‘vila sat, Jaret a 2,’ 3S eee hea GH HOA 
Fl UR &, set A Ga HS oT aT V1 sash Blaha a HS at 


Hel Va F, AS Ga Sot Hr faeMe FI 


The soul is distinct from the matter and the matter is 
distinct from the soul; this is the quintessence of reality. 
All the rest of articulation is but an elaboration of the 
same. 


3% 

Sri Nemicandra Siddhantideva’s 
Dravyasamgraha 
strafrargheitaca farfera 
Porae 


ent peea_dafaenranferant | 1. Six dravya and five astikaya 
ATCT ALOT 


Wansia cat fruraraacur sor forfes 
eaefaadd ae ad wedat fare (1) 


Tear sare - 4 (qf Afra) faradt A gers diefere sear, 
fare sia ak anita seat ar Fream fea wa at eal S aye a 
ated f, SAH Ae ARH YH HX ATH HEA El 


INVOCATION 


I (Muni Nemicandra) make obeisance humble, always by bowing 
my head, to that Supreme Lord Jina (the Victor) who has 
expounded the reality of substances (dravya) — the souls (jiva) 
and the non-souls (ajiva) — and who is worshipped by the 
congregation of the lords (Indra) of the celestial-beings (deva). 


Dravyasamgraha Faas 


EXPLANATORY NOTE 


At the outset, for propitiousness (mangala), Muni Nemicandra 
makes obeisance to all the ‘Jina’. Each ‘Jina’ is the Supreme Lord, 
also called the Tirthankara — the ‘World Teacher’ or the ‘Arhat’ or 
the ‘apta’. The Tirthankara vanquishes the four inimical (ghati) 
karmas due to delusion (moha), attachment (raga) and aversion 
(dvesa). He possesses the supreme sense-independent, infinite- 
knowledge (anantajnana, kevalajiana) and infinite-perception 
(anantadarsana, kevaladargana), besides other qualities. The 
Tirthankara, on completion of his present mode (parydaya) of life 
and in absence of the karmas which lead to wandering in different 
states-of-existence (gati) or whirling around in the cycle of births 
and deaths — samsdra — attains liberation (moksa). Reflection on 
the qualities of the ‘Jina’ is called the psychic-obeisance (bhava- 


namaskara). Only the Tirthankara is the Supreme Lord; he only is 
worshipped by the lords (Indra) of the three worlds. The 
Scripture! mentions one hundred lords of the three worlds: 


Vauretsaciar faarcarar site adtar | 
POAT at HA UAT fakesit 
Tata cat Hh 40 SK, SRR Val H 32 Ex, Hea cal w 


24 33, Sif tal @ ot aR ae A 2 Se, Te a eR 
(anadt) sik frtsal at 1 ox (faefasrs), te va a ox ZI 


There are a total of one hundred lords: forty of the 
residential (bhavanavasi) deva, thirty-two of the peripatetic 
(vyantara) deva, twenty-four of the heavenly (kalpavasi) 
deva, two — the sun (siirya) and the moon (candra) — of the 


1. See, Sri Brahmadeva’s Sanskrit commentary on Sri Nemicandra 
Siddhantideva’s Dravyasamgraha, verse-1, p. 5. 
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stellar (jyotiska) deva, one king-of-kings (cakravarti) of the 
humans, and one lion (sinha) of the sub-humans (tiryanca). 


The Words of the ‘Jina’ or the Tirthankara unambiguously 
expound the nature of the substances (dravya), the soul (jivad) and 
the non-soul (ajivd). 

That which has consciousness (cetanatva) as its mark (laksana) is 
the substance of soul (iva). That which has non-consciousness or 
lifelessness (acetanya) as its mark (laksana) is the substance of 


non-soul (ajiva). The non-soul (ajiva) substances are five: the 
matter (pudgala), the medium-of-motion (dharma), the medium- 
of-rest (adharma), the space (akasa), and the time (kala). The soul 
(iva) and the non-soul (ajiva) are the two fundamental substances 
which have their own independent existence (astitva) and nature 
(svabhava). 
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Viet SasinTsat sah Hat aeeahkarai 
ara Panel fag at fact ares i (2) 


Tat were - vit via 2, svar @, sad @, wal ¢, cena 
(Fst kk & aar) 3, sens, Gar 4 fee Z, fas tf SR waa 
FSA HH Ae e; 4 sia H A Alar ZI 


The soul (jiva) is characterized by: 1) being a soul (jiva) , 2) with 
cognition (wpayoga) [knowledge-cognition (jiGnopayoga) and 
perception-cognition (darganopayoga)], 3) is incorporeal 
(amurta), 4) a causal agent (karta), 5) coextensive with own- 
body, 6) enjoyer (bhokta) of the fruits of the karmas, 7) having 
the world (samsara) as its abode, 8) emancipated (siddha), and 9) 
of the nature of darting upwards (urdhvagamana). 


EXPLANATORY NOTE 


A thing or object of knowledge has infinite characters (i.e., it is 
anekantatmaka); each character can be analyzed and grasped 
individually. Anekantavada, the Doctrine of non-absolutism, is the 
basic understanding of the complexity of the Reality and the 
necessity for looking at it all different points-of-view. The Jaina 
Doctrine of conditional predication — syaduvdda — is the expression 
of anekantavada in logical and predicational form. Each individual 
character of the object-of-knowledge is called a naya. A naya thus 
reveals only a part of the totality, and should not be mistaken for 
the whole. A synthesis of different viewpoints is achieved by the 
Doctrine of conditional predication (syadvdda) wherein every 
viewpoint is able to retain its relative importance. Syddvada, 
which literally signifies assertion of possibilities, seeks to 
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ascertain the meaning of the object-of-knowledge from all possible 
standpoints. Its chief merit is the anekanta, or many-sided view of 
logic. This, it would be seen at once, is most necessary in order to 
acquire full knowledge about anything. 

The particle ‘sya@d’ in a sentence qualifies the acceptance or 
rejection of the proposition or predication. It refers to a ‘point-of- 
view’ or ‘in a particular context’ or ‘in a particular sense’. The 
‘vada’ presents a theory of logic and metaphysics. Syadvdada 
means a theory of predication of the Reality from different points- 
of-view, in different contexts or from different universes of 
discourse. Syadvdda is the expression of the pictures of the Reality 
obtained from different points-of-view in definitive and 
determinate logical predications. There is no uncertainty or 
vacillation in expression. Syadvdda promotes catholic outlook of 
many-sided approach to the problem of understanding the Reality. 
It is anti-dogmatic and presents a synoptic picture of the Reality 
from different points-of-view. Syadudda expresses protest against 
the one-sided, narrow, dogmatic and fanatical approach to the 
understanding of the Reality. It affirms that there are different 
facets of the Reality and these have to be understood from various 
points-of-view by the predications of affirmation, negation and 
indescribability. 

Every object admits of a four-fold affirmative predication 
(svacatustaya) with reference to its own substance (svadravya), 
own space (svaksetra), own time (svakdla), and own nature 
(svabhava). Simultaneously a four-fold negative predication is 
implied with reference to other substance (paradravya), other 
space (paraksetra), other time (parakdla), and other nature 
(parabhava). The substance of an object not only implies its 
svadravya but differentiates it from paradravya. It becomes 
logically necessary to locate a negation for every affirmation and 
vice-versa. We must not only perceive a thing but also perceive it as 
distinct from other things. Without this distinction there cannot 
be true and clear perception of the object. When the soul, on the 
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availability of suitable means, admits of the four-fold affirmation 
with respect to svadravya, svaksetra, svakala, and svabhava, it 
also admits of the four-fold negation with respect to paradravya, 
paraksetra, parakala, and parabhava. The attributes of existence 
and non-existence in an object are valid from particular 
standpoints; the validity of the statement is contingent on the 
speaker’s choice, at that particular moment, of the attribute that 
he wishes to bring to the fore as the other attributes are relegated 
to the background. There is conditional affirmation ofa substance, 
from a particular point-of-view and conditional negation from 
another point-of-view. Two views, existence and non-existence, are 
not without any limitation; these views are neither totally 
inclusive nor totally exclusive to each other. Leaving out the 
limitation will lead to nihilistic delusion. Affirmation, when not in 
conflict with negation, yields the desired result of describing truly 
an object of knowledge. Only when affirmation and negation are 
juxtaposed in mutually non-conflicting situation, one is able to 
decide whether to accept or reject the assertion. This is how the 
Doctrine of conditional predication (syadvada) establishes the 
Truth. 

While each substance (dravya) never leaves its essential character 
of existence (satta), it undergoes origination (utpada), destruction 
(vyaya) and permanence (dhrauvya). There is inseparable 
association between the qualities (guna) and the substance 
(dravya). There is oneness in terms of space-points (pradesa) 
between the quality (guna) and the possessor-of-quality (guni). 
Further, the substance (dravya) undergoes destruction (vyaya, 
nasa) and origination (utpada) in its qualities (guna) and modes 
(paryaya). These concepts can only be understood with the help of 
the Jaina Doctrine of Syadvdada and its ‘seven-nuance system’ 
(saptabhangt), as expounded by Lord Jina. 

The Scripture uses two broad classifications of standpoints (naya): 
1) in terms of the substance (dravya) and the mode (paryaya) — the 
dravyarthika naya and the paryayarthika naya; and 2) in terms of 
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the real or transcendental (nigcaya) and the empirical (vyavahara) 
—the nigscayanaya and the vyavaharanaya. 

The guddha nigscayanaya holds the self in its pure and 
unconditioned state (the nirupadhi state) that has no associated 
karmic contamination. Disentangled from all its material 
environment and limitations, the self radiates in its pristine glory 
through the wealth of its infinite qualities. Pure and unalloyed 
expression of the nature of the self is the topic of suddha 
nigcayanaya — e.g., “Omniscience (kevalajfidna) is the soul.” 

The asuddha niscayanaya contemplates the self as caught in the 
meshes of material environment (the sopddhi state). The presence 
of karmic contamination makes it impure or agsuddha. Its intrinsic 
glory is dimmed but still it is viewed as a whole with its complete 
nature as expressed in its attributes though somewhat warped by 
alien influences — e.g., “Sensory knowledge, etc., (matijfianddi) is 
the soul,” and “Attachment, etc., (ragdadi) is the soul.” 


Though the transcendental point-of-view (nigcayanaya) and the 
empirical point-of-view (vyavaharanaya) differ in their application 
and suitability, both are important to arrive at the Truth. The 
former is real, independent, and focuses on the whole of substance. 
The latter is an imitation, dependent, and focuses on the division 
of substance. The pure, transcendental point-of-view (nigcaya- 
naya) expounded by those who have actually realized the Truth 
about the nature of substances is certainly worth knowing. For 
those souls who are in their impure state (like the householder 
engaged in virtuous activity) the empirical point-of-view 
(vyavaharanaya) is recommended. The beginner is first trained 
through the empirical point-of-view (vyavaharanaya). Just as it is 
not possible to explain something to a non-Aryan except in his own 
non-Aryan language, in the same way, it is not possible to preach 
spiritualism without the help of the empirical point-of-view 
(vyavaharanaya). However, the discourse is of no use if the learner 
knows only the empirical point-of-view (vyavahdranaya); the 
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transcendental point-of-view (nigcayanaya) must never be lost 
sight of. Just like for the man who has not known the lion, the cat 
symbolizes the lion, in the same way, the man not aware of the 
transcendental point-of-view (nigcayanaya) wrongly assumes the 
empirical point-of-view (vyavaharanaya) as the Truth. The 
learner who, after understanding the true nature of substances 
from both the transcendental as well as the empirical points-of- 
view, gets unbiased toward any of these gets the full benefit of the 
teachings. 


Acarya Umasvami’s Tattvarthasiitra: 
STENT MAIN 1 (2-8) 
wa al cart STMT ZI 


Cognition (upayoga) is the mark (laksana) — distinctive 
characteristic — of the soul (jiva). 


That, which arises from both internal and external causes and 
concomitant with soul-consciousness (caitanya) is cognition 
(upayoga) — active or attentive consciousness. By this — cognition 
(upayoga) — the soul is distinguished from the body. Just as gold 
and silver, even when mixed together, remain distinct by their 
respective colour, etc., similarly the soul and the body, though one 
in bondage, maintain distinctness due to their respective marks 
(laksana). 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapada’s Sarvarthasiddhi, p. 70. 


According to Jaina metaphysics jiva or soul has the nature of 
consciousness or cetand. When it is viewed in its pure state 
unlimited by extraneous conditions, it has its thought- 
characteristics fully and perfectly developed. This state of its 
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existence represents the ideal of perfection or Siddhahood. But 
even in this ideal state, the nature of the self does not lose its 
complexity. Even in its infinite radiance, the soul does not lose its 
dravya nature or dynamic constitution. It is not distinct and 
separate from its own infinite qualities. It is this richness of 
content that marks the Jaina conception of perfection as against 
the nihilistic attitude of Vedanta which speaks of quality-less 
existence as the ultimate Reality. 


Chakravarti Nayanar, A. (2009), 
Acarya Kundakunda’s Pancastikaya-Sara, Introduction, p. lxix. 


Acarya Kundakunda’s Pancastikdya-Samgraha: 


Wear starter Vireo eeu a Sasi | 
qononatakar sitaet aT Ua AEM | (16) 


vitae (zat) 3 ‘sta’ (am Veet) sta ST Sat aT 
sain @, an vite at walt ta-aqeane_fadoaen one ZI 


The existing-objects-of-knowledge (bhava, vastu, sat, 
padartha) include the soul (iva). The qualities (guna) of the 
soul (jiva) are consciousness (cetand) and cognition 
(upayoga). The modes (paryaya) of the soul (iva) are in form 
of numerous celestial-beings (deva), human-beings 
(manusya), infernal-beings (nadraka), and plants-and-animals 
(tiryanca). 


Consciousness (cetanad) is of two kinds: pure-consciousness 
(Suddha cetand) and impure-consciousness (asuddha cetand). 
Cognition (upayoga), too, is of two kinds: knowledge-cognition 
(Gjianopayoga) and perception-cognition (darganopayoga). Pure- 
consciousness (Suddha cetanad) comprises knowledge-conscious- 
ness (jAadnacetand). Impure-consciousness (aguddha cetana) 
comprises karma-consciousness (karmacetana or bhavakarma) 
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and fruit-of-karma-consciousness (karmaphalacetanda). 
Knowledge-cognition (jiGnopayoga) is with details and makes 
distinction (vikalpa) between objects (artha), like the soul (jiva) 
and the non-soul (ajiva). Perception-cognition (darganopayoga) is 
without details and does not make such distinction. Knowledge- 
cognition (jidnopayoga) comprises knowledge of eight kinds: 
sensory-knowledge (matijidna), scriptural-knowledge (sruta- 
jnana), clairvoyance (avadhijnana), telepathy (manahparyaya- 
jnana), omniscience (kevalajniana), wrong-sensory-knowledge 
(kumati), wrong-scriptural-knowledge (kusruta), and wrong- 
clairvoyance (kwavadhi, vibhanga). Omniscience (kevalajndana) is 
pure (Suddha) and without-envelopment (niravarana). The other 
seven kinds of knowledge are impure (agwddha) and with- 
envelopment (dvarana). 

Perception-cognition (darganopayoga) is of four kinds: ocular- 
perception-cognition (caksudargana), non-ocular-perception- 
cognition (acaksudarsgana), clairvoyant-perception-cognition 
(avadhidarsgana), and perfect, infinite-perception-cognition 
(kevaladargana). Perfect, infinite-perception-cognition (kevala- 
darsana) is permanent as it is the result of destructional (ksayika) 
dispositions, pure (Suddha), and without-envelopment (nirava- 
rana). The other three are the results of destruction-cum- 
subsidential (ksayopasamika) dispositions, impure (asuddha), and 
with-envelopment (dvarana). 

Modes (paryadya) are of two kinds: mode-of-substance (dravya- 
paryaya) and mode-of-qualities (gunaparyaya). 

The mode-of-substance (dravyaparyaya) is of two kinds: 1) 
samanajatiya dravyaparyaya — results from the union of atoms of 
the same class of substance, like different kinds of physical matter, 
and 2) asamdanajatiya dravyaparydaya — results from the union of 
different classes of substances, like the humans or the celestial- 
beings, both result of the union of the soul and the matter. 

The mode-of-qualities (gunaparydaya), too, is of two kinds: 1) 
svabhava gunaparyaya — as the substance of soul (jiva) transforms 
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with its intrinsic agurulaghuguna, which manifests in satguna- 
hanivrddhi, and 2) vibhava gunaparyaya — as the quality of 
knowledge in the substance of the soul (jiva) becomes less or more 
due to association with the matter (pudgala). 

There is another way by which modes (parya@ya) are classified: 1) 
artha paryaya — the subtle-modes, and 2) vyanjana paryaya — the 
gross-modes. 

The subtle-modes (artha paryaya) are extremely subtle, change 
every instant, and beyond description. For the soul (iva), the 
impure (asuddha) subtle-modes (artha paryaya) include 
transformations due to the constantly changing passions (kasdaya) 
and thought-complexion (legya). 

The gross-modes (vyanjana paryaya) are gross, relatively 
enduring, and capable of description. For the soul (iva), the 
unnatural gross-modes (vibhdava vyanjana paryaya) are the states 
of existence like the human-being (manusya) and the infernal- 
being (naraka). Its natural gross-mode (svabhadva vyanjana 
paryaya) is the state of liberation. 


Adapted from: Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdastikaya-Samgraha, p. 37-39. 


Verses (gatha) 27 and 28 of Acadrya Kundakunda’s Paricdastikaya- 
Samgraha, together, are similar to the verse under discussion of 
Dravyasamgraha: 


vitat fa gate Ser sasinfaateet we aa | 

WaT a cea OF fe We SAAT I (27) 
area via @, Safran (ae aren) @, sacar t (saa 
aa Tet t), We, Hal %, aa z, cays Z, sd Zz, aK 
SHAT I 

The soul (jiva) is that which has life-principles (prana), has 
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consciousness (cetand), has cognition (upayoga), is the lord 
(prabhu), is the doer (karta), is the enjoyer (bhoktd), is of the 
size of the body (Sarira-pramana), is incorporeal (amirta) 
from the real point-of-view, and is bound with karmas 
(karmasamyukta). 


The characteristic of the soul (iva) that it darts upwards is 
mentioned in the next verse: 


BUA SS ANT SATAN | 
at wane wets qeatttfeaaure i (28) 


SAA UWA AH SK, Tih H sed Hi, Wa Ath, as 
wade san, aia (adifea) Ge a saya Hem 2 


The soul (atmd) that is rid of all karmic mire darts up and 
reaches the end of the universe (loka). Becoming all-knowing 
(sarvajna) and all-perceiving (sarvadarsi), it experiences 
infinite, sense-independent (atindriya) happiness. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 64 & 69. 
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frearet AUT SeaacwarssUray 
agent Gt Vat foresaurael | WaT WET I (3) 


Tat wens - jae 8 de are 4 ef, oa, ay aR WA 
(sesare-Fi vara) Sa ant wot al at ay eee z ae ia S sik 
free o free (dim ore A) Se zt ae Sia 21 


From the empirical or phenomenal point-of-view (vyavahara 
naya), that which continues to live in the three times (the past, 
the present, and the future) through its four life-principles 
(prana) — strength (bala prana), senses (indriya prana), duration 
of age (@yuh prana), and respiration (ucchudsa-nihsvasa prana) — 
is the soul (iva). From the transcendental or noumenal point-of- 
view (nigcaya naya), that which has (in the three times) 
consciousness (cetand) is the soul (iva). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pancastikdya-Samgraha: 
une welé state sitfecafe wit | sitfeet get 
at vitat uron gor aefifearars searat i (30) 
ta wot a sit 2, fern ak ware A sia on, ae via 


q; AR Fe WO sis, 3a, ay aa Vasa 21 


That which is living at present, will live in the future and 
has lived in the past through the four life-principles (prana) 
is the soul (iva). And, the four life-principles (prana) are 
strength (bala-prana), senses (indriya-prana), duration of 
age (ayuh-prana), and respiration (ucchvdsa-nihsvasa-prana). 
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The living organism must have these four fundamental life- 
principles (prana): 
1. bala-pranaor channels of activity: 
(a) manobala or strength of mind. 
(b) vagbala or strength of speech. 
(c) kayabala or strength of body. 
2. indriya-prana are the senses: 
(a) sparsa or contact sense through the skin. 
(b) rasa or taste through the tongue. 
(c) ghrdana or smell through the nose. 
(d) sgabda or sound through the ears. 
(e) caksu or vision through the eyes. 
3. ayuh-prana-—the duration of age. 


4. ucchvdsa-nihsvadsa-prana — respiration. 


Thus the four life-principles (prana) become ten when details are 
taken into consideration. Not all ten kinds are present in every 
soul; there are organisms which have not all the five senses. 

These life-principles are the result of the name-karma 
(namakarma). These are considered essential characteristics of 
the soul only from the empirical point-of-view (vyavahara naya) — 
anupacarita asadbhita vyavahara naya, i.e., non-figurative 
expression of an apparently connected but essentially alien 
attribute. These life-principles do not form the nature of the soul- 
stuff but are indicators or signs of the presence of the soul in an 
embodied condition. Since in our mundane existence we are 
unable to directly perceive the soul, we try to perceive it through 
these empirical life-principles. These life-principles are not the 
natural attributes of the soul but are karma-generated. Bound, 
from beginningless time, with delusion and other karmas, the soul 
incessantly acquires these material life-principles. Enjoying the 
fruits of karmas through these life-principles, it again gets bound 
with karmas. These life-principles are the cause as well as the 
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effect of material karmas and, therefore, are material in nature, as 
against the non-material nature of the pure soul. So long as the 
soul does not give up attachment towards external objects, own 
body being the foremost, it keeps on possessing these material life- 
principles. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdastikaya-Samgraha, p. 73-74. 
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Sas Tferaqeat THVT AT SAT AMT | 
WAG HART set Cao act Urs (4) 


Ta wares — <a sik AAT SA Fel G STAM ct Ve HT 
21 Sa ages, sages, srafuesia sik Hacer ga Act a 
SATAN AR VR Sl SAAT fea! 


Cognition (upayoga) is of two kinds — perception-cognition 
(darganopayoga), and knowledge-cognition (j77anopayoga). Out 
of these, the perception-cognition is of four kinds —- (1) ocular 
(caksu) perception-cognition, (2) non-ocular (acaksu) 
perception-cognition, (3) clairvoyant (avadhi) perception- 
cognition, and (4) infinite or perfect (kevala) perception- 
cognition. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pancastikaya-Samgraha: 


Sasi Get seat UTstoT a eauTOT Aaa 
Wace Gearcnret storouryd fearoitfe i (40) 


an ak a & dad ta area 4 dd yer a scam sia al 
aaa SATS YOU 


Surely, the soul (iva), at all times, is inseparable from these 
two kinds of cognition (upayoga): 1) with knowledge — 
knowledge-cognition (jianopayoga), and 2) with perception — 
perception-cognition (darganopayoga). 


That which arises from both internal and external causes and 
concomitant with soul-consciousness (caitanya) is cognition 
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(upayoga) — active or attentive consciousness. The soul (jiva) is of 
the nature of consciousness (cetand) that manifests in form of 
cognition (wpayoga). 
Through the faculty of cognition (upayoga), the soul (jiva) engages 
in knowledge (j#Gna) or perception (dargana) of the knowable 
(Gjneya). Cognition (upayoga) is the differentia of the soul. It is 
inseparable from the soul as it occupies the same space-points as 
the soul; the difference is only empirical (vyavahara), to facilitate 
expression of the attribute of the soul. By cognition (upayoga), the 
soul is distinguished from the body. 
How are knowledge-cognition (j7ianopayoga) and perception- 
cognition (darganopayoga) different? Knowledge-cognition 
(GjAadnopayoga) is with details and, therefore, called sakara or 
savikalpa. Perception-cognition (darganopayoga) is without 
details and, therefore, called nirvikara or nirvikalpa or 
samanyavalokana. These occur in succession in ordinary souls 
(non-omniscient souls), but occur simultaneously in those who 
have annihilated karmas. 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 90-91. 


Acarya Kundakunda’s Pancastikdya-Samgraha: 
qauala Urge searrgyenta a aitfeon afer | 
afureumuidaaad mata arf qourd 1 (42) 
aa ot ages, erage, safes sik oma faa fava 2@ 
ten senfed-stteaet paces - ta an Fe aren Her ZI 
Perception-cognition (darganopayoga), too, has been 
classified as: ocular (caksu) perception, non-ocular (acaksu) 


perception, clairvoyant (avadhi) perception, and all- 
perceiving and indestructible (kaivalya, kevala) perception. 


The soul (atm4G) is one indivisible whole with pure perception but 
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being bound, from beginningless time, with the perception- 
obscuring (darganavaraniya) karmas, its pure perception is 
overshadowed and takes different forms. Due to destruction-cum- 
subsidence (ksayopagama) of the perception-covering (darsana- 
varaniya) karmas of different kinds, ocular-perception (caksu- 
dargana), non-ocular-perception (acaksudargana), and 
clairvoyant-perception (avadhidarsgana) are manifested. Ocular- 
perception (caksudargana) perceives, partially and generally, the 
corporeal (murta) substances (dravya) with the help of the sense- 
of-sight (caksu-indriya). Non-ocular-perception (acaksudarsana) 
perceives, partially and generally, the corporeal (mirta) and the 
incorporeal (amurta) substances (dravya) with the help of the four 
senses (other than the sense-of-sight), and the mind (mana). 
Clairvoyant-perception (avadhidarsana) perceives, partially and 
generally, but directly — without the help of the senses (indriya) 
and the mind (mana) - the corporeal (mirta) substances (dravya). 
Perfect-perception (kevaladarsgana, ksayika dargana) manifests 
on total destruction of the perception-obscuring karmas. It is all- 
perceiving and indestructible. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 94-95. 


Acarya Kundakunda’s Niyamasdara: 


Wat sasirast Sasi unoreaut ete | 

Unopasinn efeaet Beraonet feeraorrat fa 1 (10) 
via seta @ said vite ar aa sua 2) soa 
a-wr-en @ aig saa S aA ak atateat a ct 
aq 21 sad area ot yer at - aaa ak fares 


The soul (iva) has cognition (wpayoga) as its mark (laksana). 
Cognition (upayoga) is of two kinds: knowledge-cognition 
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(Gjianopayoga) and perception-cognition (darganopayoga). 
Knowledge-cognition (jiGnopayoga) is further divided into 
two kinds: natural-knowledge (suabhavajndana) cognition and 
unnatural-knowledge (vibhavajnana) cognition. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Niyamasara, p. 217. 


Acarya Umasvami’s Tattvarthasiitra: 


a fgraetseagqida: 11 (2-9) 


ae Sam a yan wt - SAAN aR egos 4 wa: 
ams SK oR Aq Ulead F Bald aA H ers dar eta 
aU Az 


Cognition (upayoga) is of two kinds. And these, in turn, are 
of eight and four kinds, respectively. 


Cognition (upayoga) is of two kinds: knowledge-cognition (77ano- 
payoga) and perception-cognition (darganopayoga). 
Perception-cognition (darganopayoga) is of four kinds: (1) ocular 
perception — caksudarsgana, (2) non-ocular perception — acaksu- 
darsana, (3) clairvoyant perception — avadhidargana, and (4) 
omniscient perception — kevaladarsana. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdda’s Sarvarthasiddhi, p. 70. 
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unrot sigfaaat ufeafesitet srorrororronfor | 
Woosaapacafa Gerrans Ti (5) 


Tea Tears - Hatta, AAI, Bahar, AheaA, Ata, 
STafyan, Aaa Sik Hac, UA Als VHR HI AAA eI 
ead Haraty, salty, wacda dat Hac 4 aN yeaa Z, BN WT aR 
Tat 


Knowledge-cognition (jfidnopayoga) is of eight kinds: (1) of 
sensory-knowledge (matijfidna), (2) of scriptural-knowledge 
(Srutajriana), (3) of clairvoyance (avadhijfiana), (4 - 6) the 
cognition of the above three kinds of knowledge (sensory- 
knowledge, scriptural-knowledge, and clairvoyance) may also be 
of erroneous type- kumati, kusruti and vibhanga-avadhi —- when 
these coexist in the soul with wrong-belief (mithyadarsana), (7) 
telepathy (manalparyayajfiana), and (8) omniscience (kevala- 
jiiana). Knowledge-cognition can also be divided into direct 
(pratyaksa) and indirect (paroksa) knowledge. 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


astra uaa AT I (1-9) 


Tia, $dah, safer, Waa SR Sada - a ua 
a ZI 


Knowledge is of five kinds — sensory-knowledge — matijnana, 
scriptural-knowledge — srutajnana, clairvoyance — 
avadhijnana, telepathy —- manaliparyayajnana, and 
omniscience — kevalajnana. 
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That which reflects on the objects-of-knowledge through the 
senses and the mind, or that through which the objects-of- 
knowledge are reflected upon, or just reflection, is sensory 
knowledge — matijndana. Owing to the destruction-cum-subsidence 
(ksayopasama) of karmas which obscure scriptural-knowledge, 
that, which hears, or through which the ascertained objects are 
heard, or just hearing, is scriptural knowledge — §rutajnana. 

The next kind of knowledge is called clairvoyance (avadhijnana) 
as it ascertains matter in downward range or knows objects within 
limits. Ascertaining the objects located in another’s mind (mana) 
is telepathy —manahparyayajnana. 

That for the sake of which the seekers pursue the path of external 
and internal austerities (tapa) is pure and perfect-knowledge 
(kevalajnadna). It also means ‘without the help of anything else’. 
Perfect-knowledge (kevalajnana) is mentioned last as it is attained 
at the end. 


AAA (1-10) 
SHIH Ga VaR & A et (a VaR H) VAT ZI 


These (five kinds of knowledge) are the two types of 
pramana (valid knowledge). 


What is the purport of ‘tad’ — ‘that’? It is intended to preclude any 
other pramana invented by others. Some consider the connection 
with objects as pramdana. Some others consider the senses as 
pramana. The word ‘that’ is used in order to preclude these. Only 
the five kinds of knowledge (jana) — sensory knowledge, etc. — 
constitute pramana, not any other. 


sel WATT 1 (1-11) 
Tey & a said afar sik aaa Wea WaT ZI 
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The first two kinds of knowledge are indirect (paroksa) 
knowledge (j7ana). 


‘Adi’ means the first; ‘@dya’ means that which arises from the 
first. How can two be considered first? It is by the real and the 
figurative points-of-view. Sensory knowledge (matijfidna) is the 
first from the real point-of-view. Being next to it, scriptural 
knowledge (Srutajndana) is also considered the first, figuratively. 
By the use of the dual number, the secondary one is also taken. 
These two are indirect (paroksa) pramana or knowledge (jana). 
How are these indirect? These are dependent on ‘others’. It is 
mentioned later that sensory knowledge is acquired through the 
senses and the mind, and that scriptural knowledge is acquired 
through the mind. ‘Others’ means the senses, the mind, the light, 
the teaching, and such other external causes. On the destruction- 
cum-subsidence (ksayopasgama) of the concerned karmas, sensory 
knowledge and scriptural knowledge arise in the soul through the 
senses, the mind, and other external causes. Hence these two 
kinds of knowledge are called indirect (paroksa). Analogy, verbal 
testimony, etc., are included in these. 


Waar | (1-12) 


we dm seta saftan, Wasa a Hac Weal TAT 
él 


The remaining (three) constitute direct (pratyaksa) 
knowledge (77dna). 


That which manifests itself only in the soul on the destruction- 
cum-subsidence (ksayopagama) or destruction (ksaya) of karmas, 
without the help of the senses (indriya), is direct (pratyaksa) 
knowledge. Now clairvoyant perception (avadhidargana) and 
omniscient perception (kevaladargana) also arise only in the soul. 
So these would also be included. No. Here the discussion is on 
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‘knowledge’, therefore, perception is excluded. Still, wrong 
(vibhanga) clairvoyance (avadhijnana) arises only in the soul, that 
would be included. No, that is excluded as this is the section 
dealing with right knowledge. The term ‘right’ is supplied and 
knowledge is distinguished by it. Wrong clairvoyance is excluded 
since it ascertains objects not as these really are, owing to the rise 
of wrong faith. It is not right knowledge. 

Now it is argued that knowledge arising from the operation of the 
senses is direct and that arising without the functioning of the 
senses is indirect. These definitions which are not open to 
disagreement must be accepted. It is improper to say so. If such a 
view be accepted, the Omniscient (apta) would cease to have direct 
(pratyksa) knowledge. If knowledge arising from the operation of 
the senses be considered direct, there can be no direct knowledge 
in case of the Omniscient for he does not attain knowledge through 
the senses. If the Omniscient is considered to derive knowledge 
only through the senses, he would not remain ‘all-knowing’. If it is 
contended that he derives direct knowledge through the mind, 
that knowledge is certainly not omniscience, as it is derived 
through the application of the mind. And it cannot be said that 
omniscience is attained through the knowledge of the Scripture, 
for the Scripture presupposes the existence of the Omniscient 


See, Jain, Vijay K. (2018), Acdrya Umdsvami’s Tattvarthasiitra — With 
Explanation in English from Acarya Pijyapdada’s Sarvarthasiddhi, p. 18-25. 


Direct (pratyaksa) and Indirect (paroksa) Knowledge 


The basic principle of knowing process of the Jiva or the Atma, and 
the variations in the knowing process of a particular Jiva are due 
to associated conditions. An ordinary living being has access to the 
environmental objects through sense-perception. Sense 
perception is through the medium of sense-organs of the body. 
Since they are parts of the body, physical and physiological, the 
sensory-organs are distinctly material in nature and thus distinct 
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from the nature of Jiva or the Atma. Sense-perception therefore 
according to Jaina epistemology is the knowledge which the 
Atman acquires of the environment through the intermediary of 
material sense organs. Since it is through the intermediary of 
physiological organs of sense, perceptual knowledge cannot be 
considered to be immediate access of the soul to the environment- 
objects. Hence sense-perception becomes mediate and not 
immediate. Direct contact of Jiva with the object is what is called 
pratyaksa by the Jaina thinkers. Since the sense-perception is 
conditioned by physical sense-organs, it is not immediate. Sense- 
perception becomes paroksa, mediate knowledge, according to 
Jaina epistemology. In this respect the terms pratyaksa and 
paroksa are completely reversed in Jaina epistemology. What is 
directly in contact with the soul is pratyaksa and what the soul 
acquires through the intermediary agent is paroksa. Hence the 
sense-perception is a paroksa knowledge and not pratyaksa as 
described by the other Indian systems. But Jaina epistemology 
recognizes two kinds of supersensory knowledge, (1) awareness of 
objects in distant places and times, and (2) contact with thought 
present in other individual beings. The former is called 
Avadhijfiana which may be translated as clairvoyant knowledge, 
and the latter is called Manahparyayajiana which means 
telepathy in the language of modern psychology. These two 
features of supersensory knowledge, Avadhi and Manah- 
paryayajnana, clairvoyance and telepathy, are recognized to be 
knowledge of immediate type or pratyaksa, since they do not 
depend upon any intermediary of sensory-organs. Of course, the 
real pratyaksa knowledge is the supreme knowledge of 
Paramatma when he gets rid of karmic bondage and when he 
attains Kevalajnana — the knowledge par excellence. This 
knowledge is infinite and unlimited by spatial and temporal 
conditions. 


Chakravarti, A. (Prof.), 
Acarya Kundakunda’s Samayasara, Introduction, p. 152-153. 
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Acarya Umasvami’s Tattvarthasiitra: 
wfastaraean facta (1-31) 
afa, aq ak sraf - 4 de aa fade of ad ZI 


These three kinds of knowledge — sensory (mati), scriptural 
(Sruta), and clairvoyance (avadhi) — are erroneous also. 


‘Viparyaya’ means ‘erroneous’. How is it so? It is so because this is 
the section on ‘right’ knowledge. ‘Ca’ means ‘also’, that is, right as 
well as erroneous. Sensory knowledge, scriptural knowledge and 
clairvoyance may be right as well as erroneous. Why are these 
erroneous? These are erroneous because these co-exist in the soul 
with wrong belief (mithyadargana). It is similar to the milk kept in 
a bitter gourd; the taste of the milk becomes bitter on account of 
the defect of the receptacle. But even with wrong belief 
(mithyadarsana), there should be no error in the ascertainment of 
objects by sensory knowledge, etc. For instance, just as the person 
of right faith perceives form, colour, and so on, so does the person of 
wrong faith. Just as the person of right faith ascertains form, 
colour, etc., through scriptural knowledge and represents these 
accordingly, so does the person of wrong faith. And just as the 
person of right faith ascertains matter through clairvoyance, so 
does the person of wrong faith through his clairvoyance. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdda’s Sarvarthasiddhi, p. 50. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 
arfarforgererrorharcnter urromror wersrefor 
aatqgetadmter a fafoor fea urate aati (41) 
afar (ata), aa, sat, Hawa ak Had - sa WER 
a @ tra 4 Zi ak Hala, aaa a fasn - 4 da (sa) 
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at (tr) ah & ae daa fea me 2) (Sa YER BA & 
ams Ag ZI) 


(Right) Knowledge is of five kinds — sensory (mati), 
scriptural (ruta), clairvoyance (avadhi), telepathy 
(manahparyaya), and perfect (kevala). Further, with the 
three kinds of erroneous-knowledge — erroneous-sensory 
(kumati), erroneous-scriptural (kusruta), and erroneous- 
clairvoyance (vibhanga), the knowledge-cognition 
(Gjnianopayoga) is of eight kinds. 
Just as the sun is one with its own brightness but when 
overshadowed by the clouds its brightness gets many hues and 
shades, similarly, the soul (atm) is one indivisible whole with pure 
knowledge but being bound, from beginningless time, with the 
knowledge-obscuring (77aGnavaraniya) karmas, its pure knowledge 
is overshadowed and takes many hues and shades. 
That which reflects on the objects-of-knowledge through the 
senses and the mind, or that through which the objects-of- 
knowledge are reflected upon, or just reflection, is sensory- 
knowledge (matijnana). Owing to the destruction-cum-subsidence 
(ksayopasama) of karmas which obscure scriptural-knowledge, 
that which hears, or through which the ascertained objects are 
heard, or just hearing, is scriptural-knowledge (Srutajnana). The 
next kind of knowledge is called clairvoyance (avadhi) as it 
ascertains matter in downward range or knows objects within 
limits. Ascertaining the objects located in another’s mind (mana) 
is telepathy (manahparyaya). Telepathy (manahparyaya) works on 
the strength of destruction-cum-subsidence (ksayopagama) of 
karmas of that kind. That for the sake of which the seekers pursue 
the path of external and internal austerities (tapa) is pure and 
perfect-knowledge (kevalajnana). It also means ‘without the help 
of anything else’. Perfect-knowledge extends to all substances 
(dravya) and all their modes (paryaya), simultaneously. These are 
the five kinds of (right) knowledge. 
Erroneous-sensory (kumati), erroneous-scriptural (kusruta), and 
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erroneous-clairvoyance (vibhanga) co-exist in the soul with wrong- 
belief (mithyadarsana). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 92-94. 


Acarya Kundakunda’s Niyamasdara: 
wpacttented steered ct aeraoret fa 
wounftrarfaay faeraurat ea gfee (11) 
Wooo asta Aegesiel Tea AVI | 
surat fafaandt ufeard Neat aa (12) 


staat a ted den (were sie) areal vere al weraat SG fray 
wt Sada ¢ dé SS 21 See SN hea & faa 
G fasraart et wae a eI 

watquean & ak 4 é - afa, aa, safe a waa 
sare faaaa da ae aren ¢ - mata, aya aon Herat 


The knowledge, independent of the senses and all external 
objects, is the natural-knowledge (suabhavajnana) - 
omniscience (kevalajnana). The unnatural-knowledge 
(vibhavajnana) is of two kinds: right-knowledge 
(samyagjnana) and wrong-knowledge (mithyajnana). 

The unnatural (vibhava) right-knowledge (samyagjndana) has 
four subdivisions: 1) sensory knowledge - matijfana, 2) 
scriptural knowledge — srutajnana, 3) clairvoyance — 
avadhijnana, and 4) telepathy —- manahparyayajnana. The 
unnatural (vibhava) wrong-knowledge (mithyajnadna) has 
three subdivisions: 1) wrong sensory knowledge —- kumati, 2) 
wrong scriptural knowledge — kusruta, and 3) wrong 
clairvoyance — kuavadhi. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Niyamasara, p. 29. 
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BAFACUMHNT AAV sitactcraut wfora | 
AqENT UegVTAT ex YT AVI VINVT UI (6) 


TMA Wares — SGA A SS UHR H AA AN UN VSR SH BHA 
Al Vil aH @, Fe vila Hl GAT eM 71 Sn Ys vee a 
US aM 6 wh 2 ae vila Sr Tar Her TA eI 


From the empirical point-of-view (vyavahara naya), eight kinds 
of knowledge (j7dana) and four kinds of perception (dargana) are 
said to be the general marks (laksana) of the soul. And from the 
pure transcendental point-of-view (suddha niscaya naya), soul’s 
distinctive mark is pure knowledge and perception. 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


Wma FEM I 


TW sik wala aren xer Z1 


That which has qualities (gwna) and modes (paryaya) is a 
substance (dravya). 


The one which has qualities (guna) and modes (parydya) is said to 
be one with qualities and modes. That in which qualities (guna) 
and modes (parydaya) exist is a substance (dravya). It has already 
been explained (sutra 5-30) that from the point-of-view of modes — 
paryayarthika naya — three is difference between the attributes 
and the substance (dravya). From the point-of-view of the 
substance — dravyarthika naya — three is no difference. Hence it is 
appropriate to consider these — qualities (guna) and modes 


30 


m21-6 | Verse-6 


(paryaya) — as marks (laksana) of the substance (dravya) under 
consideration (laksya). What are qualities (guna) and what are 
modes (paryaya)? Those characteristics which exhibit association 
(anvaya) with the substance are qualities (guna). Those 
characteristics which exhibit distinction or exclusion (vyatireka) — 
logical discontinuity, ‘when the pot is not, the clay is,’ — are modes 
(paryaya). The substance (dravya) possesses both. In essence, that 
which makes distinction between one substance and another is 
called the quality (guna), and the modification of the substance is 
called its mode (paryaya). The substance (dravya) is inseparable 
(residing in the same substratum — ayutasiddha) from its qualities 
(guna), and permanent (nitya). That which distinguishes one 
substance from other substances is its distinctive (bhedaka) 
quality (guna). The presence of this quality proves its existence. 
The absence of distinctive qualities would lead to intermixture or 
confusion between substances. For instance, the substance of soul 
(iva) is distinguished from the matter (pudgala) and other 
substances by the presence of its distinctive qualities, such as 
knowledge. The matter (pudgala) is distinguished from the souls 
(iva) by the presence of its distinctive qualities, such as form 
(colour), etc. Without such distinguishing characteristics, there 
can be no distinction between the souls and the matter. Therefore, 
from the general (samdnya) point-of-view, knowledge, etc., are 
qualities always associated with the soul, and qualities like form, 
etc., are always associated with the matter. Their modifications, 
which are known from particular (visesa) point-of-view, are modes 
(paryaya). For instance, in the souls (jiva), the modes (paryaya) are 
knowledge of the pitcher, knowledge of the cloth, anger, pride, etc., 
and in the matter (pudgala) these are intense or mild odour, colour, 
etc. The collection or aggregate of qualities (guna) and modes 
(paryaya), which somehow is considered different from these, is 
called the substance (dravya). If the aggregate were completely 
(from all points-of-view) the same, it would lead to negation of all — 
the substance (dravya), the qualities (guna) and the modes 
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(paryaya). This is explained thus: if the aggregate of mutually 
different qualities be considered one and the same as qualities, the 
aggregate itself would become non-existent, as these are mutually 
different. The form (colour) is different from the taste, etc. If the 
aggregate is same as the colour, and the colour being different from 
the taste, etc., the aggregate is bound to be different from the taste, 
etc. Therefore, the conclusion would be that colour alone is the 
aggregate. But one colour is not fit to become an aggregate or a 
collection. Hence it leads to the negation of the aggregate. And, 
with negation of the aggregate, its constituents too are negated. It 
would lead to negation of the substance (dravya) and the qualities 
(guna). Similarly, it must be considered in case of taste, etc. 
Therefore, the aggregate of qualities must be admitted to be 
somehow — from particular point-of-view —same as the qualities. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdada’s Sarvarthasiddhi, p. 222-224. 


Acarya Kundakunda’s Pravacanasara: 


SOT Sasi Sasi uneréaut wforer | 
at fe Get staat at sasint sro gale i (2-63) 


vla-se] STAM cay Z, ae Daa UO SAI-CeaT taeT 
ACH Hel WA 1 ae St AAA BT St VSR Se ST Sa 
— dat ufos - frag a as-eo ae aes—-wT ala ZI 


The soul-substance (jiva dravya) is marked by cognition 
(upayoga) that manifests in knowledge-cognition 
(jianopayoga) and perception-cognition (darganopayoga). 
Certainly, the two kinds of cognition (upayoga) of the soul 
(jiva) are in form of either auspicious-cognition 
(Subhopayoga) or inauspicious-cognition (aswbhopayoga). 
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The consciousness (cetand) of the soul (jiva), which is in impure 
(aSuddha) state, manifests in form of cognition (upayoga) — 
knowledge-cognition (jiadnopayoga) and perception-cognition 
(darganopayoga). 

General-consciousness (samanya cetand) is perception (darsana), 
and specific-consciousness (vigesa cetanda) is knowledge (jfdna). 
The cognition (upayoga) is classified into pure-cognition (Suddho- 
payoga) and impure-cognition (asuddhopayoga). The cognition 
that is rid of all attachment — vitaraga upayoga — is pure-cognition 
(Suddhopayoga) and the cognition with attachment - saraga 
upayoga — is impure-cognition (asuddhopayoga). 

The impure-cognition (aswddhopayoga) is further classified into 
two kinds: that steered by virtuous (viguddha) passions — 
mandakasaya — and that steered by wicked (samklega) passions — 
tivrakasaya. The first, steered by maridakasaya, is the auspicious- 
cognition (Subhopayoga), and the second, steered by tivrakasaya, is 
the inauspicious-cognition (asubhopayoga). 


Jain, Vijay K. (2018), 


Acarya Kundakunda’s Pravacanasara, p. 199-200. 
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quuT Ta Ga wer at wren sig foresar sie | 
Ut Gfa sara dal aaent ata daret i (7) 


mat aearet - Aedaqa a via 4 wa a, wa w, a wy, sik 
ae east wat @, safe vila said 21 ik aera A ee at 
anien @ via af 3 


As per the transcendental point-of-view (nigcaya naya), the soul 
is devoid of five kinds of colour (varna), five kinds of taste 
(raasa), two kinds of smell (gandha) and eight kinds of touch 
(sparsa), and, therefore, it is said to be incorporeal (amirtika). 
When it is sullied with the karmic dirt, only then, from the 
empirical point-of-view (vyavahara naya), the soul is said to be 
corporeal (murtika). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Samayasara: 


aaERUat wate silat cet a gate wey Want 
ug foresaca silat eet a mar fa Wamesti (1-27-27) 


(fs a SAMA He BU sari wed 2-) Saen za Hea @ 


fe sia sik te aaa: wa ¢ a eae a @ oho + 
aR a sia ak te aot wm val set o 


(The Acarya responds-) The empirical point-of-view 
(vyavahara naya) indeed holds that the soul and the body are 
the same; however, from the transcendental point-of-view 
(nigcaya naya) the soul and the body are never the same (as 
these are altogether different substances). 
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Acarya Kundakunda’s Pravacanasara: 
tai 3 ‘4 
WOT stfermTe nt staaforfeg Aaa I (2-80) 


TA! 7 US IST ST Sl Us VaR & wa ted, wa 
ant G ted, at VaR h Ta-WT Ued, awe (SS VAR 
eRi-yo ted), we-Tale S ted cata ae, Yarci fae a 
TEN Ae SA ae, Ga Seni A ted - faa waagqad - 
ak aA-wre SA ae, tar ys fafa x BAT 


O bhavya soul! Know that the (pure) soul (iva) does not 
have the qualities of taste (rasa), colour (varna), smell 
(gandha), touch (sparga), and sound (Sabda), which is the 
mode (paryaya) of the matter (pudgala). It cannot be 
comprehended through any mark typical of the matter 
(pudgala) — alingagrahana. Its shape cannot be defined, and 
it has this quality of consciousness (cetanda). 


The soul (jiva) is without form (amiurta) and does not possess the 
qualities of taste (rasa), colour (varna), smell (gandha) and touch 
(sparsa) and the mode (parydya), i.e., sound (Sabda), that the 
matter (pudgala) — with form (mirta) — exhibits. Being of the 
nature of consciousness (cetand), the soul (jiva) is different from 
other substances (dravya) that are without form — the medium of 
motion (dharma), the medium of rest (adharma), the space 
(akasa), and the time (kala). Existing in its own nature, it is 
different from other souls (iva). That the soul (iva) cannot be 
comprehended through any mark typical of the matter (pudgala)-— 
alingagrahana — is elaborated as under. The soul (jiva) cannot be 
perceived through the senses (indriya). It knows the objects 
without the help of the senses (indriya). The other souls (jiva) too 
cannot perceive this soul through the senses (indriya); it is 
perceived by the self through the self. The soul (jiva) knows other 
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objects directly, without employing the indirect method of 
inference — like the fire through the smoke. The inferences that the 
senses (indriya) employ to ascertain objects of knowledge do not 
perceive the soul (iva). These are some interpretations of 
alingagrahana. 
The pure soul can only be experienced by the self through the self; 
it cannot be explained in words. The pure soul is perceived through 
self-knowledge. “Only those with experience can taste the 
supreme tranquility of the soul (jiva),” is just an empirical 
(vyavahara) expression that points at the bliss appertaining to the 
soul (iva). The soul (iva), on availability of appropriate causes, 
must, by itself, experience own-nature (svariipa). The pure-soul- 
substance (Suddhajiva-dravya) is beyond expression; it can only be 
experienced. 
Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, p. 218-219. 


Acarya Pijyapada’s Sarvarthasiddhi: 

Since the soul is non-material, how are the dispositions of 
subsidence etc. applicable to the non-material soul? These 
dispositions have reference to bondage of karmas. How can there 
be bondage of karmic matter with the incorporeal soul? It is 
possible because of the manifold nature of the soul. The soul is 
non-material in a non-absolutistic sense only. It is not true that the 
soul is only non-material. From the point-of-view of the modes in 
bondage, owing to the influence of karmas, the soul is corporeal in 
the embodied state. From the point-of-view of its pure nature the 
soul is incorporeal. Again it is contended that, if the soul becomes 
one with body because of the influence of karma, then it cannot be 
considered separate from the body. But it is not so. Though the soul 
is one with the body in the embodied state, it is different from the 
body because of its distinctive characteristics. It has been said so in 
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the scripture. “From the point-of-view of bondage, the soul is one 
with the body. Still it is different from the body because of its 
distinguishing characteristics. Hence the incorporeal nature of the 
soul is predicated in a non-absolutistic or relativistic sense only. 
From one point-of-view it is incorporeal. But from another point- 
of-view it is not incorporeal.” 


Jain, S.A. (1960), Reality, p. 54-55. 
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UNH HUT Acdenel ¢ foresaeat | 
SAUNT ET AGUA FegATaTTT (8) 


TMA waist - sc Aaa S yaa HA anfe (arracnie 
Hal) Hl Hdl @, (Ss) Aras a se HA (ae) a Hatz 
an ys fea a ys al a Hat 21 


From the empirical point-of-view (vyavahara naya), the soul is 
said to be the doer of the karmic matter (like knowledge- 
obscuring karma); from the impure transcendental point-of- 
view (asuddha niscaya naya), the soul is the doer of its psychic 
dispositions (like attachment and aversion). From the pure 
transcendental point-of-view (Suddha nigcaya naya), however, 
the soul is the doer of own pure dispositions (bhava) — pure 
perception (darsana) and knowledge (j7Gana), etc. 


EXPLANATORY NOTE 


The Transcendental (niscaya) and the Empirical 
(vyavahara) Standpoints (naya) 


The Scripture uses two broad classifications of standpoints (naya): 
1) in terms of the substance (dravya) and the mode (parydaya) — the 
dravyarthika naya and the paryayarthika naya; and 2) in terms of 
the real or transcendental (nigcaya) and the empirical (vyavahara) 
—the nigcayanaya and the vyavaharanaya. 


The latter classification is now elaborated. 


Niscayanaya - It represents the true and complete point-of-view. 
There is no distinction between the substance (dravya) and its 
qualities (guna) and there is no figurative (upacarita) suggestion 
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in the statement. The soul is one with the wealth of its attributes. 

Transcendental point-of-view (nigcayanaya) has two main 

subdivisions: 
a) Suddha niscayanaya: It holds the self in its pure and 
unconditioned state (the nirupadhi state) that has no 
associated karmic contamination. Disentangled from all its 
material environment and limitations, the self radiates in its 
pristine glory through the wealth of its infinite qualities. 
Pure and unalloyed expression of the nature of the self is the 
topic of Swddha nigcayanaya — e.g., “Omniscience 
(kevalajfiana) is the soul.” 
b) asuddha niscayanaya: This naya contemplates the self 
as caught in the meshes of material environment (the 
sopadhi state). The presence of karmic contamination makes 
it impure or asuddha. Its intrinsic glory is dimmed but still 
it is viewed as a whole with its complete nature as expressed 
in its attributes though somewhat warped by alien 
influences — e.g., “Sensory knowledge, etc., (matijfiandadi) is 
the soul,” and “Attachment, etc., (ragadi) is the soul.” 


Vyavaharanaya - The empirical point-of-view (vyavaharanaya) 
makes distinction between the substance (dravya) and its qualities 
(guna) and there may be figurative (upacarita) suggestion in the 
statement. The term vyavahara implies analysis of the substance 
(dravya) with differentiation of its attributes (guna) from the 
underlying substance. The complex nature of the self is analyzed 
with respect to its diverse qualities, and attention is directed to any 
particular attribute that may be of current interest. 
Empirical point-of-view (vyavaharanaya), too, has two main 
subdivisions: 
a) sadbhita vyavaharanaya: The term sadbhita implies 
the intrinsic nature of the thing. Though essentially 
inseparable, this naya makes distinction between the 
substance (dravya) and its subdivisions like qualities (guna), 
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modes (parydaya), nature (svabhava) and agent (karaka). This 

naya envisages distinction in an indivisible whole. 

Sadbhita vyavaharanaya has two subcategories: 
a-1) anupacarita sadbhita vyavaharanaya: This 
naya holds the self in its pure and uncontaminated state 
(nirupadhi state) but makes distinction between the 
substance (dravya) and its attribute (guna) - e.g., 
“Omniscience (kevalajfiana) is the attribute of the soul,” 
and “Right faith, knowledge and conduct constitute the 
path to liberation.” 
a-2) upacarita sadbhita vyavaharanaya: This naya 
holds the self as caught in the meshes of material 
environment (sopadhi state) and makes distinction 
between the substance (dravya) and its attribute (guna) — 
e.g., “Sensory knowledge (matijfiana) is the attribute of 
the soul.” 


b) asadbhita vyavaharanaya: The term asadbhiita 
implies importation of alien substance or its qualities into 
the substance under consideration or its qualities. In 
essence, asadbhita vyavaharanaya envisages oneness in 
essentially distinct substances. The expression under this 
naya is figurative; e.g., an ‘earthen-pot’ is conventionally 
termed as a ‘ghee-pot’ due to its usage. 
Asadbhita vyavaharanaya, too, has two subcategories: 
b-1) anupacarita asadbhita vyavaharanaya: This 
naya makes no distinction between two substances that 
stay together and appear to be indistinct. Anupacarita 
has no metaphorical or figurative implication. For 
example, the statement, “This body is mine,” is 
sanctioned by the intimate interrelation that exists 
between the soul and the body. Another example of this 
naya is, “The soul is the cause of material-karmas 
(dravyakarma).” 
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b-2) upacarita asadbhita vyavaharanaya: 
Upacarita is usage sanctified by convention but with no 
intrinsic justification. Here the alien thing with which 
the self is identified lacks intimate relation that exists 
between the soul and the body; e.g., “My ornament.” 
Only in a figurative sense can one call the ornament as 
one’s own; similarly, certain individuals, the son or the 
wife, as one’s own. Identification of the self with other 
things is a figurative and transferred predication and 
that is upacarita asadbhita vyavaharanaya. 


Though the transcendental point-of-view (nigcayanaya) and the 
empirical point-of-view (vyavaharanaya) differ in their application 
and suitability, both are important to arrive at the Truth. The 
former is real, independent, and focuses on the whole of substance. 
The latter is an imitation, dependent, and focuses on the division 
of substance. The pure, transcendental point-of-view (nigcaya- 
naya) expounded by those who have actually realized the Truth 
about the nature of substances is certainly worth knowing. For 
those souls who are in their impure state (like the householder 
engaged in virtuous activity) the empirical point-of-view 
(vyavaharanaya) is recommended. The beginner is first trained 
through the empirical point-of-view (vyavaharanaya). Just as it is 
not possible to explain something to a non-Aryan except in his own 
non-Aryan language, in the same way, it is not possible to preach 
spiritualism without the help of the empirical point-of-view 
(vyavaharanaya). However, the discourse is of no use if the learner 
knows only the empirical point-of-view (vyavahdaranaya); the 
transcendental point-of-view (nigscayanaya) must never be lost 
sight of. Just like for the man who has not known the lion, the cat 
symbolizes the lion, in the same way, the man not aware of the 
transcendental point-of-view (nigcayanaya) wrongly assumes the 
empirical point-of-view (vyavaharanaya) as the Truth. The 
learner who, after understanding the true nature of substances 
from both the transcendental as well as the empirical points-of- 


At 
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view, gets unbiased toward any of these gets the full benefit of the 
teachings. 

Attainment of the state of without-attachment (vitaraga) is 
possible only by relying on both points-of-view, the real (nigcaya) 
and the empirical (vyavahara). When applied in relation to each 
other, these two points-of-view become the goal (sadhya) and the 
means (sddhaka) of each other. Absolutistic reliance on any of 
these cannot provide liberation. [see, Vijay K. Jain (2020), 
Pancastikaya-samgraha, explanatory note on verse 172, p. 327- 
328.] 


Jain, Vijay K. (2022), 
Acarya Kundakunda’s Samayasara, Second Edition, Preface, p. xxviii-xxxi. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 
Hea UT Weld Sa Hal GI Aa | 
ur fe aternearot gfe froreaaut qureed 1 (61) 


sry tata Hl (GROG Hl) HLA EA SIH area A sas 
a a hat 2, Garctaal ar zal, ter fe-oe (AR TTA 
at Aleit) SAT 


Verily, getting transformed in own-nature (svabhava), the 
soul (jiva) itself is the doer (karta) of own dispositions 
(bhava); the soul (jiva) is not the doer (kartda) of the material- 
karmas (dravyakarma, pudgala-karma). This is the Word of 
the Omniscient Lord. 


From the impure transcendental point-of-view (asuddha niscaya 
naya), imperfections, like attachment (raga), in the soul (jiva) are 
its own impure transformations. It is, therefore, appropriate to 
call the soul (iva) as the doer (karta) of such impure 
transformations. From the same point-of-view, the soul (iva), 
certainly, cannot be called the doer (kartd) of the material-karmas 
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(dravyakarma, pudgala-karma). This has been expounded by Lord 
Jina. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 126-127. 


Acarya Amrtacandra’s Purusarthasiddhyupdaya: 
Wand uot ffrrearst wer wart | 
wana URoaasa Geen: Haas (12) 
vita srt fad me weer fasa-aa cr faftraara arent fire 
via a fa at yoga ¢ a se ore A a oa ot ote a 
URC aed ZI 
As a consequence of the rise of passions like attachment in 
the soul, physical matter gets bonded with the soul, 


transforming itself into karmic matter like knowledge- 
obscuring karma. 


Jain, Vijay K. (2012), 
Acarya Amrtacandra’s Purusarthasiddhyupdaya, p. 10-11. 


Acarya Pijyapada’s Istopadesa: 


Uenise faa: vst AMt ania: | 
went: Pare wat wa: wdstt adar (27) 


up, waxed, Ys, at, aist & a a ava ZI 
dar fer ot tafe vast %, a gee aden qed -fs ZI 


I am one, without infatuation, pure, all-knowing, and 
capable to be known by the Master Ascetics. All 
attachments, internal and external, are totally foreign to my 
nature. 
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Gael Weqra UAHA wate | 
sel foresaurael Wauats W SITET I (9) 


MAT Wares -— SA AANA F YO-F 2G BI YTS Hal H a 
al ata @ a Aaa G Se UA Fay (Bs AM a aA) 
Hl APTA S| 


From the empirical point-of-view (vyavahara naya), the soul is 
said to be the enjoyer of the fruits of the karmas in form of 
happiness (sukha) and misery (duhkha), but from the 
transcendental point-of-view (nigcaya naya), the soul 
experiences only own consciousness (cetand), concomitant with 
pure perception (dargana) and knowledge (nana). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Samayasara: 


sooo aaa vatsaeraget ¢ aes | 
Uno yor mere wrurfe sad ur aefe i (10-9-316) 


aarmt vata & casa FH feed gar (es, fase FY Ta 


ean) wt & wa a Aa sf Sk at sea A ome eu a 
Hh he Hl MAA @, AT aet ZI 


The ignorant (ajndani), engrossed in the nature of various 
species-of-karmas, enjoys the fruits of the karmas (in form of 
pleasure and pain), and the knowledgeable (77ani) is aware 
of the fruits of the karmas but does not enjoy these. 
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Acarya Kundakunda’s Samayasara: 


we fats ¢ des Heale wate a aet stoTouTt aT | 
ae sitet fa a at qeafe gafe a srorourt GT I (10-47-354) 


We ded Heidt < faftaen foresefeaet zife | 
wat faa storout ag desat get sitar i (10-48-355) 


wa cociarate fret (arses Cal GAS, SA VER A A) 
Ae HU @ aM se Det gq ae as a wal z sat VaR 
via ot une sand arnt sik ae ve waa Se as al 
Tal 21 


wa coerate faredt der ae gor feat gset eat ak za 
$20 8 SAS (aa) cea Z, set var va et-fae wo ST 
aM BA Sat va @ (sik Ba Sg S ae aT 2) 


Just as an artisan (a goldsmith, for example) makes his mind 
up to undertake the task (of making earrings, etc.), and 
becomes one with the task, similarly, the Self also does the 
psychic-karmas (bhava-karma), like attachment (raga), and 
becomes one with the psychic-karmas. 

Just as an artisan (a goldsmith, for example), while performing 
the task, suffers all the time as he becomes one with that 
suffering, similarly, the Self, performing activities that result 
in pleasure (sukha) or pain (duhkha) suffers all the time (as it 
becomes one with the suffering). 


Acarya Kundakunda’s Samayasara: 
aed Hae st ST < HU HAT | 
at ad got fa cafe sta qraea sigtag (10-80-387) 
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FaraTE 
aed Hae Wa ae Vg HUE Ha | 
at d gon fa cafe dat crocs agfae (10-81-388) 
aed Haat Ufeat sleet a gate VT er | 
at d gon fa deafe dat crocs agfae (10-82-389) 


A Hh He Hl AA HA CS ol SI HA H Hel al freq 
at @ (AMA 2), Fe 3:0 H Se ots VER H od al fax 
ft aia ZI 


ad h he Hl AGT HAT SoM ST ste ‘at ar wal HA fea’ tar 
AA @, Fé $50 H AS Sls VR H He Ht fine at aera ZI 


Ha h el Hl AGT He SI A STH Gal six gett ca z, ae 
S20 H SS Gs WHR H HA al fier Ht aise ZI 


Experiencing the fruits of the karmas, the soul (@tmda) which 
identifies itself with those fruits of the karmas, binds itself 
again with eight kinds of the karmas!, the seeds of misery 
(duhkha). 

Experiencing the fruits of the karmas, the soul (atma) which 
believes that it is the ‘doer’ of those fruits of the karmas, binds 
itself again with eight kinds of the karmas, the seeds of misery 
(duhkha). 

Experiencing the fruits of the karmas, the soul (atma) which 
gets happy or miserable with those fruits of the karmas, binds 
itself again with eight kinds of the karmas, the seeds of misery 
(duhkha). 


1. “The nature-bondage (prakrtibandha) is of eight kinds: knowledge- 


obscuring — jiaGnavarana, perception-obscuring — darsgandavarana, 
feeling-producing — vedaniya, deluding — mohaniya, life-determining 
— ayuh, name-determining or physique-making — nama, status- 
determining - gotra, and obstructive — antaraya.” — Acarya 
Umasvami’s Tattvarthasitra, stitra 8-4, p. 318. 
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Acarya Kundakunda’s Pancastikdya-Samgraha: 
War Quieres stuonvormeneuratsasr | 
hia fast ° féfa ° ife ul (67) 
via ak yareran (fates ver 8) sees WET SAI 
(HER) ag z, He a yam SAW (Sera staat A) 
Ya-g:2a (Masta) aa f sik aa ZS) (ala Gare 
qa-g:a 34 f Sk Sia sia 2) 
The soul (iva) and the karmic-matter-bodies (pudgalakaya, 
dravyakarma) are bound together reciprocally and deeply. 
The bond separates with time, on fruition. At this time, the 
karmas result in happiness (swkha) or misery (duhkha), and 
the soul (jiva) enjoys these. 


The soul (atmd) adopts the attribute of greasiness (snigdha) due to 
its impure dispositions (bhava) comprising attachment (raga) and 
aversion (dvesa). The physical-matter (pudgala-skandha) 
inherently has the attribute of greasiness (snigdha). Like union 
between two atoms or molecules of the physical-matter (pudgala- 
skandha) takes place due to their respective greasiness (snigdha), 
the soul (atma) and the physical-matter (pudgala-skandha), too, 
get into bondage due to their respective greasiness (snigdha). 
When these two separate on fruition, the shedding of the physical- 
matter (pudgala-skandha) takes place. At the time of separation, 
from the transcendental point-of-view (nigcaya naya), the 
dispositions (bhava) of either happiness (suwkha) or misery 
(duhkha) are enjoyed by the soul (atma). From the empirical point- 
of-view (vyavahara naya), however, at the time of separation the 
soul (atma) enjoys happiness (sukha) or misery (duhkha) in form of 
worldly (sense-driven) pleasures or pain. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 135-136. 
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ud walafid viarsitaatedt ced | 
Sa Hietasrt Urea Ua stern < Il (23) 


Meat wast - Sa VaR Wh sila seq sik Ue sisfla go WB: 
Tar h seal Hl fea feat $4 wel Real A A UH Hla H Bea 
Wy Ue Alea SIA feu 


Thus, six substances (dravya) have been enumerated: one, the 
soul substance (jiva), and five, the non-soul substances (ajiva). 
Out of these six substances, five, leaving the substance of time 
(kala), are with bodily-existence (astikaya). 


fat set dure aretha sui froreart sre | 
MIA SI TEA AT chr a sifernrar si = (24) 


Tat were — gate sila, gara, wd, sed cen steerer - a uret 
x04 fara ¢ safe foariver saat ‘sift’ med @, aR a a 
TAM Fg Weert Ht aT aed F safer svat ‘Hrs’ Hed ZI ‘sie’ 
aan pra’ sat at faa Sa Ural  stferanra’ ala ZI 


The aforesaid five substances (dravya) — the soul (jiva), the 
matter (pudgala), the medium of motion (dharma), the medium 
of rest (adharma), and the space (akdaga) — exist eternally, 
therefore, these are called ‘asti’ by Lord Jina; since each has 
many space-points, these exhibit the characteristic of a body — 
‘kaya’. Combining the two qualities [existence (asti) and body 
(kaya), these are termed the five astikaya (pancastikaya). 


Dravyasamgraha Forays 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pancastikdya-Samgraha: 


Vitat UTR FATT AeA BETA | 
aerate a foraat storouragan stored 1 (4) 


wa, Farts, TH, aed, ae sear sifetca A faa, 
(afer 4) arama (aft) ak sper (weet A aS) Zi 


The souls (jiva), the matter-bodies (pudgalakaya), the 
medium-of-motion (dharma dravya), the medium-of-rest 
(adharma dravya), and the space (akdsa dravya) are 
established in their own existence (sattd), are inseparable or 
indistinct (ananya) from their own existence (satta), and 
have many space-points (pradega). 


The souls (jiva) are infinite-times-infinite (anantananta) and the 
matter-bodies (pudgalakaya), too, are infinite-times-infinite. The 
medium-of-motion (dharma dravya), the medium-of-rest 
(adharma dravya), and the space (akasa dravya), each, are one 
non-divisible whole. 

Existence (satta) is of two kinds: the general-existence (satta- 
samanya or mahasattd), that is the attribute of all substances, and 
specific-existence (sattavigesa or avdntarasatta), that is the 
attribute of the individual substance. All these five substances are 
one with their aforementioned two kinds of existence. It is like 
this: the form, etc., in the pot is one with the pot; the hands, etc., in 
the body are one with the body. In each case, there is no question of 
either the supporter (adhara) or the supported (adheya). 

The atom (anw) connotes a single space-point (pradega). All these 
five substances occupy multiple space-points and therefore are 
said to be ‘anumahan’. For this reason, these five substances have 
the characteristic of the body (kaya). The matter (pudgala) 
comprising a single atom (anu) is empirically said to have the 
characteristic of the body (kaya) since the atoms of the matter, 
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with their qualities of greasiness (snigdha) or roughness (riiksa), 
have the power to combine to form the molecular-matter 
(skandha). The time-atom (kdlanu), being non-corporeal 
(amurtika), has no qualities of greasiness (snigdha) or roughness 
(riksa) and does not have the power to combine with other time- 
atoms. The substance-of-time (kala dravya), therefore, does not 
possess the characteristic of the body (kaya), even empirically. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 
WHS other Berat qos we uses fafests 
a eifa sterner forgot Sf ager (5) 
fae fates qui sik valat & ae saa 2%, d afer Zz fa 
ford dia cite for Zz 


The five substances that exist and exhibit oneness with their 
various qualities (guna) and modes (paryaya) are with bodily- 
existence — astikaya. The three-worlds or the universe-space 
(loka) comprises these five substances with bodily-existence 
— pancastikaya. 


The five substances with bodily-existence — pancastikaya — exhibit 
oneness with their various qualities (guna) and modes (paryaya). 
Those characteristics which exhibit association (anvaya) with the 
substance are qualities (guna). Those characteristics which 
exhibit distinction or exclusion (vyatireka) — logical discontinuity, 
‘when the pot is not, the clay is,’ - are modes (parydaya). The 
substance (dravya) possesses both. Although distinction is made 
between the substance (dravya) and its qualities and modes from 
the points-of-view including designation (samjida), mark (laksana) 
and purpose (prayojana), from the point-of-view of existence 
(satta), these are integral to the substance, occupying the same 
space-points (pradesga). That which makes distinction between one 
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substance and another is called the quality (guna), and the 
modification of the substance is called its mode (paryaya). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 11-14. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 


Us HIM aa a UNTeT Sitar 
wettat Tea HITE FT UA HT Ul (102) 


4 are, sree, i, aed, gara sik vita (aa) ‘xe’ Gat al 
Wed Ht f, WY Het Hl Ha aet ZI 


These — the time (kala), the space (akdsa), the medium-of- 
motion (dharma), the medium-of-rest (adharma), the matter 
(pudgala), and the souls (jiva) — are designated as substance 
(dravya), but the substance of time (kala) does not have the 
attributes of ‘body’ (kaya). 


The time (kala) is a substance (dravya) because it has the 
characteristic attributes of a substance. Substance has been 
defined in two ways. Existence is with origination (utpada), 
destruction (vyaya) and permanence (dhrauvya). And, that which 
has qualities (guna) and modes (parydaya) is a substance (dravya). 
Both these definitions apply to the time (kala). It is explained as 
follows. The time (kala) exhibits permanence (dhrawvya) based on 
its internal cause — svanimittaka — because it persists in own 
nature (svabhava). Origination (utpada) and destruction (vyaya) 
in the time (kala) are based on external causes — paranimittaka — 
and also due to internal causes — svanimittaka — in view of the 
rhythmic rise and fall, ‘agurulaghuguna’. Further, the time (kala) 
also has two kinds of attributes (guna), general (samanya or 
sadharana) and particular (vigesa or asadharana). The particular 
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(vigesa or asaddharana) attribute (guna) of the time (kala) is 
assisting substances in their continuity of being through gradual 
changes — vartana — and the general attributes include lifelessness 
(acetanatva), without having a form (amurtatva), minuteness 
(siksmatva) and power of maintaining distinction with all other 
substances (agurulaghutva). The modes (paryaya) of the time 
(kala), characterized by origination (utpdda) and destruction 
(vyaya), must be similarly established. Since both the definitions of 
the substance (dravya) apply to the time (kala), it is established as 
an independent substance, like the space (ak@sa). 

The time (kala) has been mentioned separately because it lacks the 
plurality of space-points (pradega). We cannot attribute multitude 
of space-points (pradega) to the time, neither from the real 
(nigcaya) nor from the figurative or conventional (vyavahara) 
point-of-view. The time (kdla) is not a ‘kaya’ or ‘body’. 

With regard to the medium-of-motion (dharma), etc., multitude of 
space-points has been mentioned from the real (nigcaya) point of 
view. For instance, it has been mentioned that there are 
innumerable (asamkhyata) space-points (pradesga) in the medium- 
of-motion (dharma), the medium-of rest (adharma) and in each 
individual soul (iva). Similarly, multitude of space-points is 
attributed to the atom with a single space-point, figuratively, from 
a certain point of view, called purvottarabhava prajndpana naya. 
But for the time (kdla) there is no multitude of space-points from 
either point of view, real and figurative. Therefore, the time (kala) 
has no spatiality (kayatva). 

The existence of a substance is characterized by simultaneousness 
of origination (utpada), destruction (vyaya), and permanence 
(dhrauvya). Without the space-points (pradesa) of the substance 
(dravya), its existence cannot be maintained. If not even one space- 
point (pradega) is attributed to the substance of time (kdla), the 
root of its existence will vanish. One may argue, why not accept 
just the mode of ‘samaya’ without the existence of the atom of time 
(kalanu)? The answer is that the mode of ‘samaya’ cannot sustain 
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itself without the associated permanence (dhrauvya) of the 
substance (dravya) that is the atom of time (kalanu). The support 
of the mode of ‘samaya’ is the atom of time (kalanu) having just 
one space-point (pradega). With this scheme, the origination 
(utpada), the destruction (vyaya), and the permanence (dhrauvya) 
in the substance of time (kdla dravya) can occur simultaneously. 
Someone else may argue, why not consider the substance of time 
(kala dravya) as one indivisible whole occupying the whole of the 
universe-space (lokakdsa), rather than as innumerable atoms of 
time (kalanu) filling up the universe-space? The answer is that if 
the substance of time (kala dravya) is one indivisible whole, the 
mode of ‘samaya’ cannot be established; only when the indivisible 
atom of matter (pudgala-paramanu) traverses slowly from one 
space-point (pradega) to the other, the mode (paryaya) of the time 
‘samaya’ appears as the time-atoms (kalanu) are different in the 
two space-points. 

One may argue next that if the substance of time (kdla dravya) is 
considered to be an indivisible whole comprising innumerable 
space-points (pradega) filling up the universe-space (lokakdaga), as 
the indivisible atom of matter (pwdgala-paramanu) traverses 
slowly from one space-point (pradega) to the other, the mode 
(paryaya) of the time ‘samaya’ can be established. This argument 
entails great fault. If the substance of time (kala dravya) is 
considered to be an indivisible whole, there can be no difference of 
mode (paryaya) of the time ‘samaya’. As the indivisible atom of 
matter (pudgala-paramanu) would traverse from one space-point 
(pradega) to another, it will encounter the same mode of the time 
‘samaya’ in all space-points (pradega). There will be no difference 
of the time, that is, the ‘samaya’. The mode of the time ‘samaya’ 
can only be established when the time-atoms (kdldnu) are 
different in different space-points (pradesa) of the space (akdsa). 
The argument has another fault. The substance of time (kdla 
dravya) does not exhibit the oblique-collection (tiryakpracaya); it 
exhibits only the upward-collection (urdhvapracaya). If the 
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substance of time (kala dravya) is considered to be an indivisible 
whole comprising innumerable space-points (pradesa) filling up 
the universe (loka), it must exhibit the oblique-collection 
(tiryakpracaya). And then the oblique-collection (tiryakpracaya) 
must become the upward-collection (urdhvapracaya). This is not 
tenable. The mode of the time ‘samaya’ can only be established 
when the substance of time (kala dravya) is considered as 
comprising the atoms of time (kalanu), each occupying one space- 
point (pradesa).1 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 196-199. 


Acarya Kundakunda’s Niyamasara: 


Ue Beater | aret Arar aiferara fat | 
frfeg foraaa area | agua | (34) 


Fle 5a al Sleat we FA ota aq forenea F ‘afer’ 
He Me! GeweVta -— ae Hr 2 

areas — fra A pret se Al BSH VW - Ga, Yate, wa, 
ay ait orepet - 4 ure xe ‘afer’ ae me 2) fad 
aed Weal a sa ahaa Hed U1 Grea sa UH yeait 2 aa: 
ae afta et ZI 


The Jaina Doctrine has termed the five substances — the soul 
(jiva), the physical matter (pudgala), the medium of motion 
(dharma), the medium of rest (adharma), and the space 
(akasa) — as ‘astikaya’. Since these substances have extensive 
magnitude, these are ‘astikaya’. 


1. See also Vijay K. Jain (2018), Acarya Kundakunda’s Pravacanasara 
— Essence of the Doctrine, p. 187-188. 


113 


Dravyasamgraha Faas 


The term ‘astikdya’ means spatiality or extensive magnitude. The 
atom or the material point is the unit of space — the spatial point 
occupied by one atom (paramadnu). Since the five entities, the soul 
(iva), the physical matter (pudgala), the medium of motion 
(dharma), the medium of rest (adharma), and the space (akdsa) 
have existence, these are ‘asti’ and since these occupy many spatial 
points, these are ‘kaya’, hence the term ‘astikaya’. Existence that 
relates to the space is the ‘astikdya’. The time (kala) has no 
extension in space, either directly or indirectly. Hence, time (kala) 
is not an astikaya. Though time (kala) is a real entity that accounts 
for changes in other things, it lacks spatial points. It is an entity of 
monodimensional series, without extensive magnitude. 


Jain, Vijay K. (2019), 


Acarya Kundakunda’s Niyamasara, p. 77. 
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Bifa svat sila eaves arora sirara | 
ya fafae cear arereet ur aut at areit (25) 


TMA Ware — uA sa, wh cen sre soy A area wer F sik 
STH A SRT Wee U1 YT sal A Wer, see AMT SAAT 
Tea ef AR Hla H UH St yea z, safaw He al ‘ar’ aal AM 
Ta sl 


There are innumerable (asamkhyata) space-points (pradega) ina 
soul (jiva), the medium of motion (dharma), and the medium of 
rest (adharma). The space (akasa) has infinite (ananta) space- 
points. Matter (pudgala) has numerable (samkhydta), innumer- 
able (asamkhyata) and infinite (ananta) space-points. The time 
(kala) has just one space-point and, therefore, it has not been 
recognised as a ‘body’ (kaya). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 
seer: Wee aaletasiarn i (5-8) 
af seq, se sor sik war sla zea aH eT Ve ZI 


There are innumerable (asamkhydta) space-points (pradesa) 
in the medium of motion (dharma), the medium of rest 
(adharma) and in each individual soul (jiva). 


That which is uncountable is innumerable (asamkhyata). 
Innumerable is of three kinds, the minimum, the maximum, and 
that which is neither the minimum nor the maximum (i.e., midway 
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between the two). Here the third variety of innumerable is 
implied. A space-point (pradesa) is said to be the space occupied by 
an indivisible elementary particle (paramanu). The medium of 
motion (dharma), the medium of rest (adharma) and each 
individual soul (iva) have the same innumerable (asamkhyata) 
space-points (pradega). The media of motion and of rest are 
‘niskriya’ — without activity — and co-extensive with the universe 
(loka). Though the soul has the same number of space-points as 
these two, still it is capable of contraction and expansion. So it 
occupies either a small body or a big one as determined by the 
karmas. But, when, at the time of kevali-samudghdata/, the soul 
expands, filling up the entire universe, the central eight space- 
points of the soul remain at the centre of the citra prthivi2 below 
Mount Meru and the remaining space-points spread filling up the 
entire universe in all directions. 


STITT: (5-9) 
STAT Hh SAAT WET FI 


The substance of space (akdsa dravya) has infinite (ananta) 
space-points (pradega). 


1. Kevali-samudghata — the Omniscient emanates from his body the 
spatial units of his soul, without wholly discarding the body, for the 
purpose of levelling down the duration of the other three non- 
destructive karmas to that of the age (ayuh) karma. 

2. The upper strata (kharabhaga) of the Ratnaprabha earth (prthivi) 
is 16,000 yojana in depth. The uppermost layer, 1,000 yojana in 
depth, of kharabhaga is called the citra prthivi. (see ‘Tiloyapannatti- 
1’, verses 2-9 to 2-14). Above the citra prthivi, in between the 
trasnali, is the manusyaloka, round, with the expanse of 45 lakh 
yojana. (see, ‘Tiloyapannatti-2’, verse 4-2). 
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Space pervades both the universe and the non-universe. Infinite 
means endless. What is infinite? The space-points (pradesga) of 
space (akdsa) are infinite. The idea of space-points is to be under- 
stood as already given: ‘a space-point (pradesga) is said to be the 
space occupied by an indivisible elementary particle (paramanu,)’. 


The extent of space-points (pradesa) of non-material (amurta) 
substances has been mentioned. Now the space-points of material 
(murta) substance — the matter — must be ascertained. 


TERA TTA (5-10) 
Wael & Ged, seed a Sa Wee ZI 


The space-points (pradesa) of the matter (pudgala) are 
numerable (samkhyata), innumerable (asamkhyata) and 
infinite (ananta). 


The particle ‘ca’ in the sztra includes infinite (ananta) also. Some 
molecules of matter have numerable (samkhydta) space-points 
(pradega), some others innumerable (asamkhyata) and yet others 
infinite (ananta). It is contended that infinite-times-infinite 
(anantananta) should be mentioned in the sdtra. It is not required 
since ‘infinte’ is used in a general sense. Infinite is of three kinds, 
paritananta, yuktananta and anantananta. All these are included 
in ‘infinte’ when used in a general sense. A contention arises. It is 
admitted that the universe is of innumerable (asamkhyata) space- 
points. How, then, can the universe accommodate molecules of 
infinite (ananta) and infinite-times-infinite (anantananta) space- 
points? It seems contradictory; the space-points (pradesa) of the 
matter (pudgala) cannot be infinite (ananta). No, there is no 
inconsistency here. The indivisible particles of matter are capable 
of taking subtle forms, and in such subtle forms even infinite 
particles of matter can find accommodation in one space-point of 
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the space (akdsa). Moreover, the space (akdsa) has amazing power 
of accommodation (avagahana). 


In the previous sutra the forms of matter (pudgala) are mentioned 
in general. Hence the space-points mentioned will apply also to the 
indivisible atom (paramanu). The next sitra is intended to exclude 
the indivisible particle of matter. 


AUT: 1 (5-11) 


Fart Way H al gente yes zal F sala ae uH yesh 21 


There are no (multiple) space-points (pradega) in the 
indivisible atom (paramanu). 


There are no space-points (pradega) for the indivisible unit of 
matter (paramanu), as it is of the extent of one space-point. One 
space-point of space is considered without space-points as its 
splitting or division is not possible. Similarly, the indivisible unit of 
matter (paramanu) has one space-point, and there can be no 
further division of its spatial unit. Further, there is nothing 
smaller than the indivisible atom (paramanu). So there can be no 
division of its space-point. 
Jain, Vijay K. (2018), Acarya Umasvami’s Tattvarthasitra — With Explanation 
in English from Acarya Pijyapada’s Sarvarthasiddhi, p. 186-189. 


118 


wane fa soy uUnoTaeaceet athe 
ASTA SAINT AUT a Hist woth Wey, (26) 


THAT Maes — Ua WET HI IR YRTA-WATY] At AT Rh 
Sh al ara HS ART Tey eal f, SF SRI Gada Sta a 
FTA WaT] Hl Ha’ Hed ZI 


An infinitesimal particle (paramanu) of the matter (pudgala) 
has one space-point (pradeSa) only, but since it gets transformed 
into molecules (skandha) it is said to be having multiple space- 
points. Therefore, Lord Jina has empirically called the particle 
of matter (pudgala) a ‘body’ (kaya). 


EXPLANATORY NOTE 
Acarya Umasvami’s Tattvarthasiitra: 
WHIeMey MT: TTA I (5-14) 


GRIT RA Hl AHS CHHHT H UH Wea ste A cH (UH 
4 Gea ak ade ves wad) faa ae are zt - oI 
arg Zl 


The forms of matter (pudgala) occupy (inhabit) from one 
space-point (pradesga) onwards. 


One elementary particle (paramanu) occupies one space-point 
(pradega). Two elementary particles, either combined or separate, 
occupy either one or two space-points (pradesa). Three elementary 
particles, either combined or separate, occupy one, two or three 
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space-points (pradesa). In the same way, molecules of numerable 
(samkhydata), innumerable (asamkhyata) and infinite (ananta) 
atoms occupy one, numerable (samkhydta) or innumerable 
(asamkhyata) space-points (pradega) of the universe-space 
(lokakaga). Now, it stands to reason that the non-material 
(amurta) substances such as the media of motion and of rest can be 
accommodated in the same place at the same time without 
obstruction. But how can it be possible in case of material (murta) 
objects? It is possible even in case of material (miirta) objects too as 
these have the nature of getting accommodated and of getting 
transformed into subtle forms. As the lights from many lamps in a 
room intermingle without causing obstruction to each other, in the 
same manner, the material (murta) objects can get accommodated 
in the same space at the same time. It should be understood in this 
manner from the authority of the Scripture also: “The universe is 
densely (without inter-space) filled with variety of infinite-times- 
infinite forms of matter (pudgala) of subtle (siksma) and gross 
(sthala) nature in all directions.” 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdda’s Sarvarthasiddhi, p. 192-193. 


Acarya Umasvami’s Tattvarthasiitra: 
SUT: THAN Il (5-25) 
a ak ey h A WUT a Wa TI 


The atoms (anu) and the molecules (skandha) are the two 
divisions of the matter (pudgala). 


That which occupies one space-point (pradega) and possesses the 
capacity to produce the modes of touch, taste, etc., is called the 
atom (anu). Since the atom (anu) occupies just one space-point 
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(pradesa), it is the smallest unit of the matter (pudgala); hence the 
name ‘anu’. Because of its minuteness, it is the beginning, the 
middle and the end. It has been said in the Scripture, “The atom is 
itself the beginning, the middle and the end. That indivisible 
substance (dravya) which cannot be perceived by the senses is the 
atom (anu, paramanu).” 

The collections of atoms which, in their gross state, can be taken by 
the hand and handled are the molecules (skandha). Convention- 
ally, if action is present in a few instances, by synecdoche it can be 
extended to other versions too. Hence, the word ‘molecule’ 
(skandha) also applies to molecules consisting of two or more 
atoms, which cannot be so handled. Though the matter (pudgala) 
has infinite subclasses, still it is divided into two main classes, 
atoms (anu) and molecules (skandha). The plural is used in the 
sutra to indicate the infinite subclasses of matter that subsist on 
these two main classes. In this siitra the two terms ‘anu’ and 
‘skandha’ are mentioned separately, without being combined into 
a compound, to indicate their connection with the two previous 
sutra. The atoms are characterized by touch (sparsa), taste (rasa), 
smell (gandha) and colour (varna). Molecules, however, are char- 
acterized by sound (Sabda), union (bandha), fineness (swksmatva), 
grossness (sthilatva), shape (samsthdadna), division (bheda), dark- 
ness (andhakara), image/shadow (chaya), warm light (dtapa) and 
cool light (wdyota), besides, of course, by touch, taste, smell and 
colour. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdda’s Sarvarthasiddhi, p. 192-193. 


Acarya Kundakunda’s Pancastikdya-Samgraha: 
weats Garot wt stat & faarot UTA | 
at were staat werent arfaumit qhrerat (77) 
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wd eral art afr am 2, 3a Tea a ae attest 
wah (Uh Feet), mead, Aas (Ade a sca eA oem) 
a See ZI 


The last limit of all molecular-matter (skandha) is to be 
known as the atom (paramanu). The atom (paramanu) is one 
[(eka — having one space-point (pradega)], eternal (¢asvata), 
corporeal (murtiprabhava), and without-sound (agabda). 


The last, smallest part of the aforesaid six modes (parydya) of the 
molecular-matter (skandha) is the atom paramanu. There is 
nothing smaller than the indivisible atom (paramanu). There are 
no space-points (pradesga) for atom (paramanu), as it is of the 
extent of one space-point. One space-point of space is considered 
without space-points as its splitting or division is not possible. The 
atom (paramanu) is one since there can be no division of its space- 
point. Since, as a substance (dravya), it is ever-existent in own- 
nature, it is eternal. It is corporeal (murtiprabhava) since it has the 
qualities of colour (varna), taste (rasa), smell (gandha) and touch 
(sparsa). It is without-sound (agsabda); know that the sound 
(Sabda) is the mode (paryaya) of the matter (pudgala). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdastikaya-Samgraha, p. 151-152. 


Acarya Kundakunda’s Niyamasara: 
arate araeet atid ula gfeanrst | 
staunt a cet uray a fearonts i (26) 


wat a frat anfe @, waa dt faa tea 2, waa ot fea 
at @ (said free oe a, gear a ik ae A eT a 
forced a 2), ot staat & sr gen A aet ona 2, cen 
foot gau faa vet a waa 2%, 3a WA 3a TI 
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The atom (paramanu) is itself the beginning, the middle and 
the end. It cannot be perceived by the senses and it cannot 
be divided any further. 


That which occupies one space-point (pradega) and possesses the 
capacity to produce the modes of touch, taste, etc., is called the 
atom (paramanu). Since the atom occupies just one space-point 
(pradesa), it isthe smallest unit of the matter (pudgala); hence the 
name ‘paramanu’. Because of its minuteness, it is the beginning, 
the middle and the end. It has been said in the Scripture, “The 


atom is itself the beginning, the middle and the end. That 
indivisible substance (dravya) which cannot be perceived by the 
senses is the atom (anu, paramanu).” 


Jain, Vijay K. (2019), 
Acarya Kundakunda’s Niyamasara, p. 56. 
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Weated stared sfawnitgrrcnuss eg | 
ad @ Uda WTO WeaUTsToraoihke (27) 


Treat ware — fara srepret safari garet weary A Wet ra @ 
Saal Fras BGs Ta al Fa SA SF Wee SAT 


Know with certainty that the part of the space (akdasa) that is 
occupied by an indivisible elementary particle (paramadnu) of the 
matter (pudgala) [meaning thereby, a space-point (pradega)], is 
able to accommodate all other infinite particles (paramanu). 


EXPLANATORY NOTE 


Acarya Pijyapada’s Sarvarthasiddhi: 


The universe-space (lokakaga) is divided into innumerable 
(asamkhyata) parts. Each part is one of innumerable (asamkhyata) 
parts. This part is the starting point. The souls occupy from a 
single such part to innumerable (asamkhyadta) parts. For instance, 
one soul inhabits one unit of space. Similarly, one soul can 
permeate two, three, four units of space up to the extent of the 
entire universe. But all the souls taken together permeate the 
entire universe. Now a contention arises. If one soul occupies one 
unit of space, how can infinite-times-infinite souls with their 
several bodies find room in the universe-space, which is only of the 
extent of innumerable (asamkhydta) units of space? It should be 
understood that the souls dwell in subtle (suksma) and gross 
(sthila) forms. The gross ones possess bodies which offer 
obstruction. But even infinite-times-infinite souls in the subtle 
state (the lowest category of souls with one sense only) along with 
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their subtle bodies dwell even in the space occupied by a single one- 
sensed nigodajiva. There is no obstruction among themselves and 
between them and the gross ones. So there is no contradiction in 
the statement that infinite-times-infinite souls reside in the 
innumerable space-points (pradesa) of the universe. 

See, Jain, Vijay K. (2018), Acdrya Umasvami’s Tattvarthasiitra — 


With Explanation in English from Acarya Pijyapada’s Sarvarthasiddhi, 
explanation to sutra 5-15. p. 193-194. 


Acarya Kundakunda’s Pancastikéya-Samgraha: 
was start Garot ae a TTT TT 
w dfe faarnfad a aie gate sree u (90) 


aie A sitet ar sit genet ar, da a ay wae seal a 
at sapre tat @, FS SHIT ZI 


In the universe (loka), that which provides inclusive 
accommodation (avagaha, avakdsa) to the souls (jiva) and 
the matter (pudgala), besides to the remaining substances 
(dravya), is the substance-of-space (akdsa). 


In the universe (loka) comprising six substances (dravya), the 
substance-of-space (akasa dravya) is the instrumental-cause 
(nimitta karana) of providing inclusive accommodation to the 
remaining five substances. 


A doubt is raised. In the universe (loka), there are infinite-times- 
infinite souls (iva). The matter (pudgala) are infinite times the 
number of souls (iva). How is it possible for the space (akasa), of 
innumerable (asamkhyata) space-points (pradega), to provide 
room to all the souls (jiva) and the matter (pudgala)? The answer 
is that even the material (murta) objects have the nature of getting 
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accommodated and of getting transformed into subtle forms. As 
the lights from many lamps in a room intermingle without causing 
obstruction to each other, in the same manner, the material 
(murta) objects can get accommodated in the same space at the 
same time. It should be understood in this manner from the 
authority of the Scripture also: “The universe is densely (without 
inter-space) filled with variety of infinite-times-infinite forms of 
matter (pudgala) of subtle (stiksma) and gross (sthila) nature in 
all directions.” 


Jain, Vijay K. (2020), 


Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 176-177. 


» gfe vent weea-daferprafiant aaa « 


This concludes the First Section on 
six substances (dravya) including five with 
bodily-existence (pancastikaya). 
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fafear Wed-Teeanrerant | 2. The fattva and padartha 


WTA-TAT AAAS ATTUTUTaT ST 
viarsitafacrer a fa ware aeorray (28) 


Mea Wats — sa Vl seta, Ta, Pax, Fs, Alea, Wa aa Ws 
US Od Teles, wt sia den aasita & a eed S, saw Mt Waa a 
Hed eI 


The subdivisions of the soul (iva) and the non-soul (ajiva), 
namely, influx (4srava), bondage (bandha), stoppage (samvara), 
gradual dissociation (nirjara), liberation (moksa), merit (punya), 
and demerit (papa) are described, in brief, next. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pancastikaya-Samgraha: 
Vitarsitar arat gout ure aw area aha 
Parra weal a cafa a sgt (108) 
sta ak asia - Aa re (said Fa Vat) dar Sa a 
Wa, Wo ak sre, Sex, fk, da sik aa, 9 (aa) vere 
(ara, sf) aa a 


The two (main) objects (padartha, bhava) are the soul (jiva) 
and the non-soul (ajiva), and due to these are the (seven) 
objects — merit (punya), demerit (papa), influx (dsrava), 
stoppage (samvara), dissociation (nirjara), bondage (bandha), 
and liberation (moksa); these are the nine objects (padartha, 
bhava). 
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The nine objects (padartha, bhava) are the soul (jiva), the non-soul 
(ajiva), merit (punya), demerit (papa), influx (dsrava), stoppage 
(samvara), dissociation (nirjara), bondage (bandha), and 
liberation (moksa). 

That which has consciousness (cetanatva) as its mark (laksana) is 
the substance of soul (iva). That which has non-consciousness or 
lifelessness (acetanya) as its mark (laksana) is the substance of 
non-soul (ajiva). The non-soul (ajiva) substances are five: the 
matter (pudgala), the medium-of-motion (dharma), the medium- 
of-rest (adharma), the space (akasa), and the time (kala). The soul 
(iva) and the non-soul (ajiva) are the two fundamental substances 
which have their own independent existence (astitva) and nature 
(svabhava). 

The other seven objects (padartha, bhava) are due to the intermin- 
gling (samyoga) of the soul (jiva) and the matter (pudgala). 

The auspicious (Subha) dispositions (bhava) of the soul (jiva), like 
giving of gifts (dana) or worship of Lord Jina, constitute psychic- 
merit (bhava-punya); the resulting bondage of the soul (iva) with 
pleasant-feeling (satavedaniya) karmas is material-merit (dravya- 
punya). 

The inauspicious (asubha) dispositions (bhava) of the soul (jiva), 
like attachment (raga) and aversion (dvesa), constitute psychic- 
demerit (bhava-papa); the resulting bondage of the soul (jiva) with 
unpleasant-feeling (asatavedaniya) karmas is material-demerit 
(dravya-papa). 

The dispositions (bhava) of the soul (iva), tinged with delusion 
(moha), attachment (raga) and aversion (dvesa), constitute 
psychic-influx (bhdvasrava); the resulting influx (Gsrava) of the 
karmas into the soul (jiva) is material-influx (dravydsrava). 

The stoppage of dispositions (bhava) of the soul (jiva), tinged with 
delusion (moha), attachment (rdga) and aversion (dvesa), 
constitutes psychic-stoppage (bhavasamvara); the resulting 
stoppage (samvara) of influx of new karmas into the soul (jiva) is 
material-stoppage (dravyasamvara). 
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With increasing purity, the soul (iva) engages in the twelve kinds 
of austerities (tapa) to subdue the power of and attain dissociation 
of the already-bound karmas; this is psychic-dissociation (bhava- 
nirjara). The actual dissociation of the karmas is material- 
dissociation (dravyanirjara). 

The dispositions (bhava), resulting from delusion (moha), 
attachment (raga) and aversion (dvesa), which impart greasiness 
(snigdhata) to the soul (jiva) is the psychic-bondage (bhava- 
bandha). Due to the psychic-bondage (bhavabandha), the soul 
(iva) and the karmas get bound with each other — as the particles 
of dust stick onto the oily body of a man. This intermingling 
(samyoga) of the soul (iva) and the material-karmas (dravya- 
karma) in the same space-points (pradega) is the material-bondage 
(dravyabandha). 

The dispositions (bhava) of the soul (iva) that have the power to 
dissociate it completely from all karmas and thus transform it into 
its pure state constitute the psychic-liberation (bhavamoksa). The 
state of the soul (iva) that is completely rid of all karmas is the 
material-liberation (dravyamoksa). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 210-212. 


Acarya Umasvami’s Tattvarthasiitra: 


Wanttarsasemtar renee (1-4) 
ofa, anfia, siesta, au, Gar, fasta sik da - a aa qa Tl 


The soul —jiva, the non-soul — ajiva, influx — Gsrava, 
bondage — bandha, stoppage — samvara, gradual dissociation 
— nirjara, and liberation — moksa, constitute the reality 
(tattva). 


The soul (jiva) is characterized by consciousness (cetand). 
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Consciousness has knowledge (j7dna), etc., as its signs. The non- 
soul (ajiva) has characteristics opposite to the soul (iva). The 
inflow of auspicious (swbha) and inauspicious (asubha) karmic 
matter into the soul is influx (dsrava). The intermingling in the 
same space-points (pradesa) of the soul and the karmas is bondage 
(bandha). The blockage of influx (4srava) of karmic matter into the 
soul is stoppage (samvara). Separation or falling off of a part of 
karmic matter from the soul is dissociation (nirjara). The complete 
annihilation of all karmic matter bound with the soul is liberation 
(moksa). These are described in detail later on. The soul (jiva) is 
mentioned first in the sitra as all fruits are experienced by it. The 
non-soul (ajiva) is mentioned next as it is of service to the soul 
(iva). Influx (4srava) is mentioned next as it concerns both the 
soul (iva) and the non-soul (ajiva). Bondage (bandha) comes next 
as it follows influx (asrava). As there is no bondage for one who is 
well shielded, hence stoppage (samvara) is the opposite of bondage 
(bandha); stoppage, therefore, is mentioned next to bondage. 
Dissociation (nirjarad) takes place after stoppage (samvara) and 
hence it is mentioned next. As liberation (moksa) is the final 
outcome, it is mentioned last. 

Merit (punya) and demerit (papa) must be included in the sutra as 
some learned commentators have spoken of nine categories. No, it 
is not necessary; these — merit (punya) and demerit (papa) — are 
implied in influx (asrava) and bondage (bandha). But then the 
mention of influx (asrava), etc., is also unnecessary as these are 
included in the soul (iva) and the non-soul (ajiva). No, it is not 
unnecessary. Liberation (moksa) is the main theme of the work so 
these must be mentioned. Liberation (moksa) is preceded by the 
cycle of births and deaths and influx (Gsrava) and bondage 
(bandha) are the main causes of transmigration. Stoppage 
(samvara) and dissociation (nirjard) are the chief causes of 
liberation. Hence these are mentioned severally. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapada’s Sarvarthasiddhi, p. 8-10. 
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Acarya Kundakunda’s Samayasara: 


qetunfrar silarsitar 4 yuurare = | 
sTeadanhtranaean Arata aad (1-13-13) 


fot, +a sik Ha 4 aaa Berra 21 (scion A Wea 
al faya ak oo eh B wea ¢ BIT Yor S Aa aT 
oFA S aren at aqyfa edt @, aa: Gera ZI) 


Comprehension of the nine objects-of-the-reality (nava- 
tattva) — soul (jiva), non-soul (ajiva), merit (punya), demerit 
(papa), influx (asrava), stoppage (samvara), dissociation 
(nirjara), bondage (bandha), and liberation (moksa) — 


constitutes right-belief (samyaktva) from the pure nigcaya 
naya. (Being the focal point of right belief these nine objects, 
indiscretely, are said to constitute right belief; or else, from 
the point-of-view of pure nigscaya naya, since the knowledge 
of these nine objects results in the realization of the Real 
Self, these constitute right belief.) 


Jain, Vijay K. (2022), 
Acaérya Kundakunda’s Samayasara, Second Edition, p. 16. 
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steafe Sor ae uftorsuragon a facut | 
ware fopar aaraaut wr etfs (29) 


Tat ware — sien wh fra wor S HA Hr sirea ela Sf Sal 
SAX SK Hel CA Aaa SRA Afeul sk AAs Hal Fr 
Ti Saad & Sa SMa SIT feu! 


Lord Jina has expounded that the transformations (parinama) 
in the soul that are instrumental in causing the influx (asrava) of 
the karmas is to be known as the psychic (subjective) influx — 
bhavasrava. The actual influx of the material-karmas, like the 
knowledge-obscuring (j7iandvaraniya), is to be known as the 
material (objective) influx — dravydsrava. 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


MSA: ST: (6-1) 


QR, Faq sit Ha at fear (sme H yea aH ues - 
SCH-WeM) AMT zl 


The activity (kriya or karma) of the body (Sarira), the speech 
(vacana), and the mind (mana) is ‘yoga’. 


a araa: tl 


ae an area #1 
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The activity of the body, the speech, and the mind — the 
‘yoga’ — is the influx (dsrava). 


WA: VUTNYA: WATT Il (6-3) 


Wy am wa ad area F ora Sf ok ayy am on a 
area 4 aR Zz 


Auspicious activity — Swbhayoga — is the cause of merit 
(punya) and inauspicious activity — asubhayoga — is the cause 
of demerit (papa). 


What is auspicious activity — Subhayoga — and what is inauspicious 
activity — asubhayoga? Killing, stealing, copulation, etc., are 
inauspicious bodily-activities. Falsehood, harsh and uncivil 
language, etc., are inauspicious speech-activities. Thoughts of 
violence, envy, calumny, etc., are inauspicious thought-activities. 
The opposite of these are auspicious bodily-activities, speech- 
activities and thought-activities. How is activity classified into 
auspicious or inauspicious? That activity (yoga) which is the 
consequence of virtuous disposition (parindma) is auspicious 
(Subha) activity. That activity (yoga) which is the consequence of 
wicked disposition (parinadma) is inauspicious (asubha) activity. 
The distinction is not based on whether the activity is the cause of 
engendering either the auspicious (Subha) or the inauspicious 
(asubha) karmas. If it were so, there would be no virtuous activity 
as bondage of any kind of karmas is undesirable and even virtuous 
activities are admitted to be the cause of bondage of karmas, like 
the knowledge-obscuring karmas. Therefore the purity or 
impurity of the disposition behind the activity, as mentioned 
above, is the appropriate mark (laksana) of the auspicious or 
inauspicious activity. That which purifies the soul or by which the 
soul is purified is merit (punya); merit is the cause of happy-feeling 
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(sata-vedaniya), etc. That which sullies the soul is demerit (papa); 
demerit is the cause of unhappy-feeling (asata-vedaniya), etc. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapada’s Sarvarthasiddhi, p. 231-235. 


Acarya Kundakunda’s Pravacanasara: 


ufurate wer stor weftr stqefa werehaaret 
d uate aera unoraronfesrare 1 (2-95) 


fora FAA Fe SAT WT-sy at fed Ea BA-AyM Aa A 
GhoeA aud @, Set Baa aATaMe sis HART rat ae 
arent yf sa ore 4 sae ani set veer Het 21 


When the soul (jiva) is engaged in dispositions of attachment 
(raga) and aversion (dvesa) and thereby undertakes 
auspicious (Swbha) or inauspicious (aswbha) activities, at the 
same time, the dust of karmic matter enters into the soul 
(iva) in form of karmas, like the knowledge-obscuring 
(Gjnanavaraniya) karma. 


During the rainy season when the earth is awash, physical matter 
of various kinds present in the soil, with the instrumentality of 
rain-water but due to own power, gets itself transformed into 
newborn green grass and small green-yellow sprouts and leaves. 
Similarly, when the soul (jzva) is sullied by attachment (raga) or 
aversion (dvesa) resulting in auspicious (Subha) or inauspicious 
(agubha) activities, with the instrumentality of the soul’s auspi- 
cious (Subha) or inauspicious (asuwbha) activities but due to own 
power, the karmic matter gets itself transformed into karmas, like 
the knowledge-obscuring (77andavaraniya) karma. This establishes 
the fact that the karmic matter, by its own nature, is the doer 
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(karta) of various kinds of karmas; the soul (jiva) is not the doer of 
karmas. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, p. 127-128. 


Acarya Kundakunda’s Pancastikdya-Samgraha: 


geakurat quot arqet ure fa wate vitae | 
Ve Weare wal Haat wat 1 (132) 


via & yy oor goa ¢ aR ay oho oz, a 
BR Jara sa (xeafoseg arama) aod aT Uret etd 
él 

The auspicious (Subha) modifications (parindma) of the soul 
(jiva) are merit (punya) and the inauspicious (asubha) 
modifications (parinadma) of the soul (jiva) are demerit 
(papa). Through these modifications (parindma) the matter 
(pudgala) gets transformed into the material-karmas 
(dravyakarma). 


From the impure transcendental point-of-view (asuddha niscaya 
naya), the soul (jiva) is the substantive-cause (upddana karana) of 
its auspicious (Subha) or the inauspicious (asubha) modifications 
(parinama). From the empirical point-of-view (vyavahara naya) — 
anupacarita asadbhita vyavahara naya — these modifications 
(parinama) are the instrumental cause (nimitta karana) of the 
fresh material-merit (dravya-punya) and material-demerit 
(dravya-papa). For the same reason these modifications 
(parindma) are termed as psychic-merit (bhava-punya) and 
psychic-demerit (bhava-papa). Again, from the transcendental 
point-of-view (niscaya naya), the material-merit (dravya-punya) 
and material-demerit (dravya-padpa) are caused by the karmic- 
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molecules (karmana vargan@) fit to turn into the karmas. But from 
the empirical point-of-view (vyavahara naya) — anupacarita 
asadbhita vyavahara naya — these are caused by the auspicious 
(Subha) or the inauspicious (asubha) modifications (parinama) of 
the soul (jiva). The material-karmas that result in pleasant-feeling 
(sata-vedaniya), etc., are material-merit (dravya-punya) and those 
that result in unpleasant-feeling (asadta-vedaniya), etc., are 
material-demerit (dravya-papa). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 246-247. 


Acarya Samantabhadra’s Aptamimamsa: 


fagesdacieng cd taut TaTay | 
quarrel gert + Seerkeraa: (95) 


afe van A eh ae qu-s:a fags ar ant a a aT 
area tat @ sik ae Pact a ain Soa aa aH area aa ZI 
@ We! sah Fa A ate woes qu sin g2a fagfs sik 
Ga HRT a Sa Wa ak we a area eat @ Bag 
Sra HE thet Aet Sta 21 


When pleasure and pain in oneself and in others are due to 
the limbs (anga) of the auspicious kind of disposition 
(viguddhi)1, these are causes of the influx of meritorious- 
karmas (punya). When pleasure and pain in oneself and in 
others are due to the limbs of the inauspicious kind of 


1. The auspicious kind of disposition (viguddhi) is due to the virtuous 
(dharmya) and pure (sukla) kinds of concentration (dhyana). There 
are three limbs (anga) of the auspicious kind of disposition — its cause 
(karana), its effect (karya), and its own-nature (svabhava). 
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disposition (samklega)1, these are causes of the influx of 
demeritorious-karmas (papa). O Lord! In your view, if 
pleasure and pain in oneself and in others are not due to the 
auspicious or inauspicious kinds of dispositions then there 
cannot be influx of either meritorious or demeritorious 
karmas; these do not yield any fruit. 


Jain, Vijay K. (2016), 
Acarya Samantabhadra’s Aptamimamsd, p. 148. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 


TH eT Tea stopHarafaet a ROTA 

fone ure aepe gout sitace siraate (135) 
fore sia ol UT UT e, ayaa wos @ sik fad A 
FGI A ATI s, Sa via Bl YA HI seas ea sl 

The influx-of-merit (punydsrava) takes place in the soul 
(iva) that has commendable (prasasta) attachment (raga), 


compassion (anukampda), and absence-of-evil-inclinations 
(citta-akalusatda). 


ahed fagateg wait seria at a er ST | 

srr fa TRU TENT Ft eae I (136) 
aéa-fag-ayat & ofa ufad, wd A sensi der ak Weal 
Al APTA, Fe ‘WMT WT’ HEM ZI 


1. The inauspicious kind of disposition (samklega) is due to the 
sorrowful (arta) and cruel (raudra) kinds of concentration (dhyana). 
This too has three limbs (anga) — its cause (karana), its effect (karya), 
and its own-nature (svabhava). 
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Commendable-attachment (prasasta-raga) entails: 

1) devotion (bhakti) towards the ‘Arhat’ (Supreme Lords 
Jina), the ‘Siddha’ (the liberated souls), and the ‘Sadhu’ 
(the ascetics), 2) involvement, with dedication, in pious 
activities, and 3) following the ‘Masters’ (guru). 


fafad quferad at gfed ceqgur sit ¢ gfeqautt | 

ufsazate ct fae aeten etfe stoTHaT 1 (137) 
TUR, AIK ArT 2a Hl Caat a sa wa A qa Wa 
Gan san via Hen a ada %, saat ae aq ZI 

The soul (iva) that is grieved at the sight of the thirsty, the 


hungry and the miserable, and provides succour for them, is 
with compassion (anukampa). 


Hlelt F Aal AUT Ara at at PaaS sT I 

view quiig ale Hepat Fa a a ger afer (138) 

Te Hl, AM, AT Sete cM Fra HT ssa Tet Sila Al aly 
axa @, da Sa art ‘aqua’ wed ZI 

When these — anger (krodha), pride (mana), deceitfulness 
(maya) and greed (lobha) — overwhelm the heart and cause 


agitation (ksobha), the knowledgeable call it evil-inclinations 
(kalusatd) in the soul (jiva). 


RAT TaTesEeT HI Cetera farsa | 
UaaTagarat Uae S sree HTS (139) 


aed Wareaet dal, aqua, favat mp ula cream, Ww pl Utara 
SA A WA AIS AeA, Fe WT Hl sea He ZI 
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Excessive negligent-activity (pramdda-carya), evil- 
inclination (kalusata), hankering after sensual-pleasures 
(visaya-lolupata), causing anguish to others (para-paritapa), 
and slandering others (para-apavada), are causes of influx- 
of-demerit (papdasrava). 


auuran a farcren sfeaaeer a arreerfur | 
UT a earsa Atet UTUTaT ete A (140) 


Carl) dat, a ayy avant, sfaaaga, aida, 3.9 
aM (s-eo F ayy ae A om gan am) an ale - (A 
Wa) WIE ZI 


The four instincts (samjna), the three (inauspicious) 
thought-complexions (lesya@), sense-domination, sorrowful 
(arta) and cruel (raudra) meditation (dhyana), knowledge- 
application in deplorable activities, and delusion (moha), are 
dispositions (bhava) that cause demerit (papa). 


Severe delusion (moha) is the cause of the four instincts (samjna): 
1) food (Ghara), 2) fear (bhaya), 3) copulation (maithuna), and 
4) attachment to possessions (parigraha). 

The activities (yoga) stained with severe passions (kasdya) cause 
the three inauspicious (asubha) thought-complexions (lesyda): 1) 
black (krsna), 2) blue (nila), and 3) dove-grey (kapota). 

The rise of excessive attachment (raga) and aversion (dvesa) 
results in sense-domination. 

These, attachment (raga) and aversion (dvesa), result also in four 
types of sorrowful (arta) meditation (dhyana): 1) relating to 
removal of disagreeable (amanojnya) objects, 2) relating to gain of 
agreeable (manojfiya) objects, 3) relating to removal of pain 
(vedana), and 4) wish for enjoyment (nidana). Passions (kasdaya) 
result in four types of cruel (raudra) meditation (dhyana): 1) 
relating to injury (himsda), 2) relating to untruth (asatya), 3) 
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relating to stealing (steya), and 4) relating to safeguarding of 
possessions (visayasamraksana). 

Knowledge-application in deplorable activities means getting 
involved in purposeless and inauspicious activities. 

Delusion (moha) means obscuration of the ability to distinguish 
between what is desirable and what is not. The rise of the 
perception-deluding (dargana-mohaniya) and conduct-deluding 
(caritra-mohaniya) karmas are the causes of delusion (moha). 

The above dispositions (bhava) cause the influx-of-demerit — 
bhava-papasrava. This bhava-papasrava turns into influx of the 
karmic matter of demerit —dravya-papasrava. 


Jain, Vijay K. (2020), 


Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 251-258. 
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frreacifacfeanresintnteresttsa faourar | 
WoT WoT UUTea fra wae Haat Vers yeas (30) 


TMA Wears - sa WIA wl warea t sah feeata, sifata, War, 
am ak cle one aoa, US ora Fe aA afer ak faearea one 
HA A Wa, oa, ose, dh, sh an Ae waeA afew sala 
faearca & ora Ae, afenta & tre Ae, ware S oe Ae, aT Ss 
Fe aN we ale HUA H AR Fe A AfeTl 


The first of these, the psychic influx (bhavdsrava), as an 
antecedent to bondage, is due to the five reasons: wrong belief 
(mithydtva), non-abstinence (avirati), negligence (pramdda), 
activity (yoga), and passions (kasdaya). These are of five, five, 
fifteen, three, and four kinds, respectively. 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


faeresittfartroaren area Gaeta: 1 (9-1) 


frets, afea, wae, Hu sik am - Auta ga as Ug 
(SRT) ZI 


Wrong-belief (mithyadarsana), non-abstinence (avirati), 
negligence (pramada), passions (kasaya) and activities (yoga) 
are the causes of bondage (bandha). 


Wrong-belief (mithyadargana) has been explained in sutra 1-2: 
‘Belief in substances ascertained as these are is right faith 
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(samyagdarsana)’. And, wrong-belief (mithyadargana) is just the 
opposite of right faith (samyagdarsgana). Also, in context of influx 
(asrava), while describing the twenty-five activities, mithyatva or 
wrong-belief (mithyadargana) has been described (see sutra 6-5). 
Abstinence (virati) has been described. Non-abstinence (avirati) 
must he understood to be the opposite of abstinence. Negligence 
(pramdda)! involves misinterpretation of the Scripture and the 
injunctions contained therein, and indifference to observe the 
injunctions (see sutra 6-5). It is indifference to laudable activities. 
The passions (kasa@ya) — anger, pride, deceitfulness and greed — 
with their subdivisions have been explained (see sutra 6-5). 
Activities (yoga) have been explained as three, namely, bodily 
activity, mental activity and speech activity (see sutra 6-1). 

Wrong belief (mithyadargana) is of two kinds, natural - 
naisargika, and derived from teaching — paropadegapirvaka. On 
the rise of the karma leading to wrong belief (mithyadarsana), the 
manifestation of wrong belief, without teaching by others, in the 
true nature of reality is the first variety — naisargika. The second 
variety is derived from teaching by others — paropadesapiirvaka. It 
is of four kinds, namely kriyavadi, akriydvdadi, ajnanika and 
vainaytka. Or it is of five kinds — absolutistic (ekanta), contrary 
(viparyaya), scepticism (samsaya), non-discriminating or 
superficial (vainayika) and ignorant (ajnanika). The identifi- 
cation of a thing and its attribute as ‘this alone’ or ‘thus only’ is 
absolutistic (ekanta) mithyadargana. Examples of absolutistic 
(ekanta) mithyadargana are to believe that supreme being alone is 
everything (the whole universe), or everything is permanent, or 
everything is momentary. The following are examples of contrary 


1. The fifteen activities due to negligence (pramdda) are indulgence in 
four passions (kasaya), five senses (indriya), four kinds of narratives 
(vikathd) — pertaining to monarch (rajakatha) , woman (strikatha), 
thief (corakatha) and food (bhojanakatha) — besides sleep (nidra) and 
fondness (sneh). 
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(viparyaya) mithyadargana: ‘an ascetic with material possessions 
is a passionless saint,’ ‘the Omniscient Lord takes morsels of food,’ 
and ‘women attain liberation’. The indecisive view, ‘whether the 
three gems of right faith, right knowledge and right conduct lead 
to emancipation or not,’ is an example of scepticism (samsaya) 
mithyadarsana. ‘All gods are one,’ and ‘all religions are the same,’ 
are examples of non-discriminating or superficial (vainayika) 
mithyadarsana. Incapacity to examine what is good and what is 
not good to oneself is ignorant (ajianika) mithyadarsana. To 
quote from the Scripture: “There are one hundred and eighty 
kinds of kriyavadi, eighty-four kinds of akriyavadi, sixty-seven 
kinds of ajfiadnika and thirty-two kinds of vainayika.” (see 
‘Gommatasara-karmakanda’, verse 876.) 

Non-abstinence (avirati) is of twelve kinds, relating to the six 
classes of embodied souls or beings and the six senses, mind 
included. The six types of living beings are the five kinds of 
immobile beings, namely earth, water, fire, air and plants, and the 
mobile beings. The sixteen passions and the nine quasi-passions, 
together, make up twenty-five passions (kasaya). There is slight 
difference between the passions (kasaya) and the quasi-passions 
(nokasaya). But the difference is not relevant here, so these are 
grouped together. Activities (yoga) are of thirteen kinds. Mental 
activities (manoyoga) are four, namely true, false, both true and 
false, and neither true nor false. Speech-activities (vacanayoga) 
also are four. Bodily activities (kayayoga) are five. These make up 
thirteen. Activities (yoga) are also of fifteen kinds as it is possible 
for the accomplished ascetic in pramattasamyata gunasthana to 
attain the two activities of the dharakakdayayoga and the 
aharakamisrakayayoga. Negligence (pramdda) is of several kinds. 
It is with regard to the fivefold regulation of activities, threefold 
self-control, eight kinds of purity, ten kinds of moral virtues, and so 
on. 

These — wrong-belief (mithyadarsana), non-abstinence (avirati), 
etc. — are the five causes of bondage, whether concurrently or 
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severally. In case of the wrong-believer (mithyddrsti) all the five 
causes operate. In case of those in the second (sdsdadana- 
samyagdrsti), the third (samyagmithyadrsti) and the fourth 
(asamyatasamyagdrsti) gunasthana, the four causes commencing 
from non-abstinence (avirati) operate. In case of those in the fifth 
(samyatasamyata) gunasthana, combination of non-abstinence 
(avirati) and abstinence (virati), negligence (pramdda), passions 
(kasaya) and activities (yoga) operate. In case of the ascetic in the 
sixth (pramattasamyata) gunasthana, the three, negligence 
(pramada), passions (kasaya) and activities (yoga) operate. In case 
of the ascetic in the seventh (apramattasamyata), the eighth 
(apurvakarana), the ninth (anivrttibadarasamparaya) and the 
tenth (suksmasamparaya) gunasthana, only two, activities (yoga) 
and passions (kasdaya), operate. In case of the ascetic in the 
eleventh (upasantakasaya), twelfth (kstnakasaya) and thirteenth 
(sayogakevali) gunasthana, only one, activities (yoga), operate. In 
the last stage -— ayogakevali — there is no cause for bondage. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapada’s Sarvarthasiddhi, p. 307-309. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 


Sq Ug stefan ATT PUTS | 

afta fa a cerdt afeaara or assifa 1 (149) 
(seaftearae) UK VER H tq As VER H Ha HS SRT He 
Tm @, sam A (sta H) wee are Zz, weal & aa 
HY (afta @ aa) zat ced Z1 


Four causes have been mentioned for bondage of the eight 
kinds of karmas. These four causes are due to the soul’s 
dispositions of attachment, etc. Without such dispositions, 
the soul does not get into bondage (bandha). 
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The Scripture outlines four causes — wrong-belief (mithya- 
dargana), non-abstinence (avirati), passions (kasadya) and 
activities (yoga) — for bondage (bandha) of the eight kinds of 
karmas. Now, these four causes arise due to the soul’s dispositions 
of attachment, etc. Without such dispositions, the soul does not get 
into bondage with the karmas. Mere presence of the karmic- 
molecules (pudgala) of wrong-belief (mithyadargana), non- 
abstinence (avirati), passions (kasdya) and activities (yoga), does 
not result in bondage of the soul. The soul’s dispositions of 
attachment, etc., are the real cause of bondage (bandha). 

Belief in substances ascertained as these are is right faith (samyag- 
dargana). Wrong-belief (mithyadarsana) is the opposite of right 
faith (samyagdarsgana). 

Abstinence (virati) is desisting from injury (himsa). Non- 
abstinence (avirati) must he understood to be the opposite of 
abstinence. Non-abstinence (avirati) is of twelve kinds, relating to 
the six classes of embodied souls or beings, and the six senses, mind 
included. The six types of living beings are the five kinds of 
immobile beings, namely, earth-bodied, water-bodied, fire-bodied, 
air-bodied and plant-bodied, and the mobile beings. 

There are four primary passions (kasaya) — anger (krodha), pride 
(mana), deceitfulness (maya) and greed (lobha). These become 
sixteen after accounting for their subdivisions. The sixteen 
passions (kasdya) and the nine quasi-passions (nokasdya), 
together, constitute twenty-five passions. 

Activities (yoga) are three: bodily activity (kayayoga), mental 
activity (manoyoga) and speech activity (vacanayoga). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 283-284. 


Acarya Kundakunda’s Pravacanasara: 
Tat deafe wat qeafe amas wreeaa | 
Wal Seana sitarot wrot foresaet 1 (2-87) 
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HW sta weer At @ adt aerate wat at aera f sik wt 
waa ted ¢ ae Ba Hal A yaa ela 2) east Gant 
arena & ae wife fares sastra a aaa t tar 
ay Hl WaT He I Gal 


The soul (iva) with attachment (raga) toward the external 
objects makes bonds with karmas and the soul without 
attachment toward the external objects frees itself from 
bonds of karmas. Certainly, the impure-cognition 


(aSuddhopayoga) of the soul (jiva) is the cause of bondage; 
know this as the essence of bondage. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, p. 226-227. 
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UNUOTERUToT ST at aNTe TaTeate 
ceaTaar FT Visit srorasyait fsurerarer uu (31) 


Tent wae - aA sme ss Hal H ava at Yara sta ze 
Soh! FAS SAAT ASU sik ae aH Fel afed @; tar srs 
aa A Heel 


The influx of the particles of matter fit to turn into the eight 
kinds of karmas, like the knowledge-obscuring (j77andavaraniya) 
karma, is called the material influx (dravydsrava) by Lord Jina; 
these eight kinds of karmas, again, are of many kinds. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Samayasara: 
agtag ft a mat aed ulema fom fata | 
wea wei d qeafe gaa fa faaecrroren (2-7-45) 


sel VaR Tae St Gaus Zz, ten fea Hed ZT TH He 


seq Ff am are fara ae or fs Sa z, Ca Herz 


As promulgated by the Omniscient Lord Jina, all the eight 
kinds of karmas are subtle material particles, and the 
fruition of these karmas results in the suffering that 
everyone recognizes. 


Jain, Vijay K. (2022), 
Acaérya Kundakunda’s Samayasara, Second Edition, p. 31. 
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Acarya Umasvami’s Tattvarthasiitra: 


We WaavArauraaaMistasareiaATA: i (8-4) 


Fed Sal VEltrs AAA, A, AH, Aes, AM, 
aM, Ta ak Sa - HSS VaR A ZI 


The nature-bondage (prakrtibandha) is of eight kinds: 
knowledge-obscuring — jnandavarana, perception-obscuring — 
darsanavarana, feeling-producing — vedaniya, deluding — 
mohaniya, life-determining — ayuh, name-determining or 
physique-making — nama, status-determining — gotra, and 
obstructive — antaraya. 


The first, nature-bondage (prakrtibandha), must be understood to 
be of eight kinds. ‘Covers’ or ‘is covered by’ is covering (Gvarana). 
This is added to the first two karmas — knowledge-covering 
(Gwanavarana) and perception-covering (darganavarana). ‘Feels’ 
or ‘is felt by’ is by the feeling-producing (vedaniya) karma. 
‘Deludes’ or ‘is deluded by’ is by the deluding (mohaniya) karma. 
That by which one takes the mode or life as a hell-being, and so on, 
is life-determining (@yul) karma. ‘Name’ is that by which the soul 
is designated, i.e., name-determining (nama) karma. That by 
which one is called high or low is the status-determining (gotra) 
karma. That which comes between the host and the guest, the 
giving of gift, and so on, is obstructive (antardya) karma. As the 
food taken once gets transformed into various things like blood 
and other fluids, similarly, the karmic-matter taken in by the soul 
gets transformed into various kinds of karmas, like the knowledge- 
covering (77andavarana), due to the modifications of the soul. 


Is there any logic behind the particular sequence given to the eight 
karmas? Yes, there is. The worldly soul sees, acquires knowledge, 
and develops belief, in that order. Thus, faith (darsgana), 
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knowledge (jfidna) and right-belief (samyaktva) are inherent 
attributes (guna) of the soul. These three attributes are 
complemented by energy (virya). Four karmas, called the 
destructive (ghati) karmas — perception-obscuring (darsana- 
varana), knowledge-obscuring (jrdndadvarana), deluding 
(mohaniya), and obstructive (antardya) — are responsible for 
causing obstruction to these attributes (guna) of the soul. 
Although faith (dargana) occurs first in the soul of a worldly being, 
still, for him, knowledge (jana) is considered more venerable 
(pujya). Therefore, knowledge-obscuring (jiGndvarana) karma 
gets precedence over perception-obscuring (darsgandvarana) 
karma. Then deluding (mohaniya) karma and obstructive 
(antaraya) karma should be mentioned. Although feeling- 
producing (vedaniya) karma is non-destructive (aghdati), still, in 
presence of deluding (mohaniya) karma that generates 
attachment and aversion through the senses, it acts like a 
destructive (ghati) karma and, therefore, placed in midst of 
destructive (ghati) karmas, before deluding (mohaniya) karma. 
On acquisition of the life-span (ayuwh) in a particular mode 
(paryaya) of existence, the soul acquires body, etc., and status is 
determined. Thus the sequence of karmas is life-determining 
(ayuh), name-determining (nama), and _ status-determining 
(gotra). Obstructive (antaraya) karma, although designated as a 
destructive (ghati) karma, cannot destroy completely the energy 
(virya) attribute of the soul, but functions only with the support of 
life-determining (dyul), name-determining (nama), and status- 
determining (gotra) karmas. Hence, it is placed last in the 
sequence. (see ‘Gommatasara Karmakanda’, part-1, p. 9-10, and 
‘Nayacakko’, verse 83, p. 47). 


The main divisions of bondage have been described. The 
subdivisions are to be described now. 
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UMagTSaAMta gaa grsvay AMAT i (8-5) 


SR AAEM sis Hat H aqwHA a te, al, a, sees, 
aR, wicie, a sik uta ae z1 


The subdivisions of eight main divisions of bondage are five, 
nine, two, twenty-eight, four, forty-two, two and five, 
respectively. 


Knowledge-covering (jidandavarana) is of five kinds, perception- 
covering (darganavarana) is of nine kinds, feeling-producing 
(vedaniya) is of two kinds, deluding (mohaniya) is of twenty-eight 
kinds, life-determining (Gywh) is of four kinds, name-determining 
or physique-making (ndma) is of forty-two kinds, status- 
determining (gotra) is of two kinds, and obstructive (antardya) is of 
five kinds. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdada’s Sarvarthasiddhi, p. 313-315. 


The Nature of Influx (asrava) 


To begin with asrava, the first thing to grasp is that there can be no 
bondage of pure mental abstractions, or purely wordy concepts; 
the word signifies some kind of real fetters, not, indeed, consisting 
in chains of iron, but of some very subtle and fine kind of matter. It 
is well to know that nothing but force, in some form or other, is 
capable of exercising restraint or of holding living beings in the 
condition of captivity, and that no kind of force is conceivable apart 
from a substance of some kind or other. The bondage of soul must, 
therefore, be the bondage of matter, the only substance which is 
known to enter into interaction with souls, and the obtainment of 
freedom must consequently imply the removal of the particles of 
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this foreign material from the constitution of the ego. 


As for the principle of interaction between spirit and matter, 
observation shows that the soul is liable to be affected, agreeably 
or otherwise, by all kinds of actions, mental, physical and those 
concerned with speech. But before the soul can be affected by them 
it is necessary that they should produce a modification of its 
substance, that is, a characteristic change in the stage of its 
feeling-consciousness. But, since no modification of the feeling- 
consciousness is possible or conceivable in the absence of a 
material agent reaching and making a deep impression on it, it is 
certain that matter must be flowing towards the soul with every 
thought, word and deed, modifying its condition and affecting its 
states. For it is obvious that apart from matter there is no other 
substance to enter into interaction with spirit, whence it follows 
that matter flows towards the soul with every action of the mind 
and body, including the articulation of sounds and words, Le., 
speech. 


The first great law of interaction between spirit and matter, 
accordingly, may be laid down as follows: all actions of 
embodied living beings, whether mental, or physical, 
including speech, are accompanied by an influx of matter 
towards the soul. 

Jain, Champat Rai (1975), The Key of Knowledge, Fourth Edition, p. 621. 
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Kee HH AT { UUM Araatet At | 
HACC swuVTTaGU Fatt I (32) 


Tot ware — fa daa uot S aad dea 3 ae a waa Z, 
a SH GM SA H Weil HT UPA SAT Satd Se SMI Fatt 
Sal Hl WSU HA ROTA S| 


Dispositions of the soul (atma), like perverted faith actuated by 
passions, cause psychic bondage (bhava bandha), and the inter- 
penetration of the karmic matter with the space-points 
(pradesa) of the soul is termed the material bondage (dravya 
bandha). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


RHA: HHT Bra AMad TTA: MW (8-2) 


via Hurefed A SHA H ara Yar WAS Hl WET 
td @, Fe TY zl 


The living being — jiva, the soul — actuated by passions 
(kasaya), retains particles of matter (pudgala) fit to turn into 
karmas. This is bondage (bandha). 


The soul actuated by passions (kasdya) is ‘sakasadya’. Just as the 
digestive fire of the stomach (the gastric fluid or juice) absorbs food 
suitable to it, so also the soul retains karmas of duration (sthiti) 
and fruition (anubhaga) corresponding to the virulent, mild or 
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moderate nature of the passions (kasaya). How does the soul which 
is immaterial take in karmic matter? In answer to this question 
the word iva’ has been used in the sutra. That which lives is jiva; 
the jiva has vitality (prana) and life (ayuh). The phrase ‘karmano 
yogyan’ indicates the jiva which is with karmas. Only thejiva with 
karmas is actuated by passions (kasaya). The jiva without karmas 
is not actuated by passions (kasdya). From this it follows that the 
association of the jiva with karmas is beginningless. This answers 
the question how the immaterial soul is bound by the material 
karmas. If we postulate a beginning for bondage, there can be no 
bondage at all as in case of the liberated souls — the Siddha - 
characterized by utter purity. The second part of the sitra is that 
the self takes in appropriate particles of matter (puwdgala) capable 
of being transformed into karmas. The mention of ‘pudgala’ — 
matter — is intended to declare that karma is matter. By this the 
view that karma is the unseen potency or invisible, mystical force 
of the soul is refuted, as the quality of the soul cannot be the cause 
of transmigration or worldly existence (i.e., bondage). ‘Adatte’ is 
intended to indicate the relation of cause and effect. Consequently, 
owing to the potency of wrong-faith, etc., which make the iva fit to 
take in matter (pudgala) and, further, due to its activities (yoga), 
the jiva gets bound with subtle matter capable of turning into 
karmas and pervading the same space-points as those of the jiva. 
This is called bondage. Just as the mixing of several juices of barley, 
flowers and fruits in a vessel produces intoxicating liquor, so also 
matter present co-extensive with the jiva becomes transformed 
into karmic matter owing to the presence of activities (yoga) and 
passions (kasaya). The word ‘sa’ is intended to exclude any other 
meaning of bondage. This is the only meaning of bondage, and 
there is no other bondage. By this the union between the substance 
and its qualities is refuted. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdada’s Sarvarthasiddhi, p. 310-311. 
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wi qenaeafaont area tet atte wife sro | 
at aur wate sagt UrTTereRaOT fafaear i (147) 
afe sient tad (faart-wit) ada gem sie, Wee EU YT aT 
AY Wa H At z, WT ae sien sa wa gm fafay 


yar BIG Stat ZI 


If the soul (atma), sullied with dispositions (bhava) of 
attachment (raga), etc., due to being bound with karmas, 
engages in auspicious (Suwbha) and inauspicious (asubha) 
activities on rise of such dispositions (bhava), then, it gets 
into bondage (bandha) with material-karmas (pudgala 
karma). 


The (worldly) soul (atma), from beginningless time, is sullied with 
bound karmas. When the bound karmas come to fruition, these 
give rise to dispositions (bhava) of attachment (raga), etc. The soul 
(atma) falls prey to such dispositions (bhava) and engages further 
in activities, auspicious (Suwbha) and inauspicious (asubha). Due to 
the instrumental cause of dispositions (bhava) of attachment 
(raga), etc., the soul gets into bondage (bandha) with fresh 
material-karmas (pudgala karma). It means that the soul (atma) 
gets into a state of greasiness (snigdhata) due to dispositions of 
attachment (raga), etc., and engenders, in itself, auspicious 
(Subha) and inauspicious (asubha) transformation. This is psychic- 
bondage (bhavabandha). As the matter-molecules (pudgala), 
turned into auspicious (Swbha) and inauspicious (asubha) karmas, 
get into reciprocal (anyonya) bondage with the soul (Gtma), the 
material-bondage (dravyabandha) takes place. 

The soul (atmda) that is rid of dispositions (bhava) of attachment 
(raga) and aversion (dvesa) does not get bound with new material- 
karmas (dravyakarma). This establishes the fact that the cause of 
material-bondage (dravyabandha) is psychic-bondage (bhava- 
bandha). 
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Impure-cognition (aswddhopayoga) of the soul (iva) in form of 
attachment (raga) is the real bondage — psychic-bondage (bhava- 
bandha); material-bondage (dravyabandha) is conventional 
bondage. In real sense, the karmic matter, by its own nature, is the 
doer (karta) of various kinds of material-karmas; the soul (jiva) is 
not the doer (kartda) of the material-karmas. 
Jain, Vijay K. (2020), 
Acarya Kundakunda’s Patcastikaya-Samgraha, p. 277-278. 


Acarya Kundakunda’s Pravacanasara: 


saan afe fe aa: qua steer aaa arte 
aM AT AAT Ut Aaa A arse (2-64) 


aren ah it Feast sap feate ea sas faa ees 
uftora — yaar - ea ¢ 3a Sea Ae Hl Sa SS aT 
Wa-ey Yara-aion favs ssl Slt SIN H Yea A Te 
al Wat Sal ¢ seat Set var fora waa ore & faeara- 
fara-aurafe Ba aca eat fA steal HS are 
Wa-eo Yara fvs sat Ga V1 sa BAA sik 
AMT GROTH ART SA WW WRT Hl Waa-wBT ay eT 
aa 


When the soul (iva) is engaged in auspicious-cognition 
(Subhopayoga), like giving of gifts and adoration of the 
Supreme Beings, there is certainly the bondage of 
meritorious (punya) karmas. When the soul (jiva) is engaged 
in inauspicious-cognition (asubhopayoga), like evil passions 
and sense-gratification, there is certainly the bondage of 
demeritorious (papa) karmas. When the soul (jiva) is not 
engaged in either cognition, no bondage of material karmas 
takes place. 


155 


Dravyasamgraha Faye 


Impure-cognition (agsuddhopayoga) of both kinds — auspicious- 
cognition (subhopayoga) and inauspicious-cognition (asubho- 
payoga) — is the cause of bondage of karmas. Only when the soul 
(iva) is engaged in pure-cognition (Swddhopayoga), there is no 
bondage of karmas. This establishes the fact that impure- 
cognition (asuddhopayoga) is the cause of bondage of karmas and 
pure-cognition (Swddhopayoga) is the cause of liberation (moksa). 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara, p. 201. 
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daafanigtaemnfaahaas store saes | 
Tet PAVUTNT Saas F I (42) 


MAT rate — SHAT SA WTI GH EST HI Vi Gea, fasts 
(sae) ak fara (fava) BI Ga 4 ted UA @ ae 
SAM Hed t1 GAA sR (fancs) Bed t sk shaw 
Yel HT Uh I 


The knowledge (77ana) of the nature of substances, the soul and 
the non-soul, rid of the fallacies of doubt (samsaya), 
indefiniteness (anadhyavasaya or vimoha) and perversity 
(viparyaya or vibhrama) is right knowledge (samyagjnana). The 
right knowledge is with discernment (vikalpa) and is of many 
kinds. 


EXPLANATORY NOTE 


Acarya Manikyanandi’s Pariksamukha Siitra: 


Taraiteraraicatch AM WAT I (1-1) 


 aaiq am-arre den fae feet ar var & art et 2, 
te wae & fea ae al a al WaT Hed ZI 


The valid-knowledge (pramana) is the definitive 
(vyavasayatmaka) knowledge of the self (sua) and of the 
things not ascertained earlier (apurvartha). 


The valid-knowledge (pramana) is the knowledge of the self (sua) 
as well as the other objects; it illumines the self (sua) and the other 
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objects-of-knowledge (jreya). The word ‘apurvartha’ in the sutra 
indicates that the nature of these had not been ascertained earlier. 
The word ‘vyavasaydtmaka’ points to definiteness in the 
ascertainment of the objects-of-knowledge (jneya). The knowledge 
must be rid of the imperfections of doubt (samsaya), indefiniteness 
(vimoha or anadhya-vasaya), and perversity (viparyaya or 
vibhrama). 


The Doctrine expounds that the valid-knowledge (pramdna) is not 
the cause of knowledge but knowledge itself. 


fenteanitaakenane fe wart at aaa aq (1-2) 


faa aro a yam fea (qe) wt uifta sik afed (ssa) aT 
uke (Foam) aa a wae 2 sa aro a ae (WAM) aA 
a a wad & (aaaey apie at) 


Since pramana (valid-knowledge) enables one to acquire 
things favorable and relinquish things unfavorable, 
therefore, it can be nothing but knowledge (j7ana). 


Things ‘favorable’ are the objects-of-happiness like the garland 
and cloth, and the causes-of-happiness like the right-knowledge 
(samyagdarsana). Things ‘unfavorable’ are the objects-of-misery 
like the thorn and the causes-of-misery like the false-knowledge 
(mithyadargana). 


Now, only the knowledge has the capacity to discern between the 
things favorable and unfavorable. That which does not constitute 
knowledge, like a pot, lacks this capacity to discern. The valid- 
knowledge (pramana) enables one to acquire things favorable and 
relinquish things unfavorable. Thus, pramdna is knowledge 
(Gjvana) itself. Those who seek the favorable and relinquish the 
unfavorable rely on valid-knowledge (pramdna) and not on their 
instinct or addiction. 
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The sutra refutes the view that the valid-knowledge (pramdana) is 
the connection of the senses (indriya) with the external objects, 
termed sannikarsa by the Naiyayika. This connection, being 
inanimate (acetana), does not have the capacity to discern between 
what is favorable and unfavorable or what provides happiness and 
misery. Only the knowledge (jrdana), an attribute (guna) of the 
animate (cetana) soul (atma) has the capacity to discern. 


Ayaan TANS gaeaTaT I (1-3) 


mang (a4, fad six saeqaaa) ar fertet 2A @ az 
(aM) frac 2@; Sqn & WAH 


That [valid-knowledge (pramdna)] is opposed to the fallacies 
(samG@ropa) and has definiteness, like the inference 
(anumana). 


The valid-knowledge (pramana) must be rid of the fallacies 
(samaropa) of doubt (samsaya), indefiniteness (vimoha or 
anadhyava-saya), and perversity (viparyaya or vibhrama).1 

Doubt (samsaya) means swaying of the mind, not being able to 
assert the true nature of a thing. After acquiring the belief that 
bondage of the virtuous karmas leads to birth in the heavens, 
entertaining skepticism about its validity is an instance of doubt 
(samsaya). 

Indefiniteness (vimoha or anadhyavasaya) is vacillation about the 
real nature of a thing due to the shrouding of the intellect. For 
example, when we touch something while moving, we are con- 
scious that we have touched something but are unable to deter- 
mine, with certainty, what it was, our knowledge is enshrouded in 


1. see also, ‘Acarya Mailladhavala’s Nayacakko’, verse 306, p. 151-152. 
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indefiniteness. Not being able to appreciate that every substance 
has infinite attributes, 1.e., it is ‘anekantatmaka’, and even oppo- 
site attributes exist in it at the same time when viewed from 
different points-of-view — like its substance (dravya), attribute 
(guna) and mode (paryaya) — too is acase of indefiniteness. 

The cognition of an object as something which is contrary to its 
true nature is perversity (viparyaya or vibhrama). For example, if 
we perceive nacre to be silver, or a rope to be a snake, we have the 
knowledge vitiated by perversity. 

The valid-knowledge (pramadna) is free from these three kinds of 
fallacies (samaropa). When vitiated by these fallacies it no more 
remains the valid-knowledge (pramdna) but becomes fallacious- 
knowledge (pramanabhasa). 

The sutra mentions the inference (anumana) as an illustration of 
the valid-knowledge (pramana). To acquire the knowledge of the 
object-to-be-proved [the major-term, the probandum (Latin), 
sadhya, lingi] through a sound means (the middle-term, sadhana 
or hetu or linga) is called the inference (anumana). The inference 
(anumana) too constitutes the valid-knowledge (pramana), albeit 
indirect, as it is free from the three kinds of fallacies (samGropa). 


Jain, Vijay K. (2021), Acérya Manikyanandi’s Pariksamukha Sutra - 
Essence of the Jaina Nyaya, p. 6-10. 


Acarya Samantabhadra’s Ratnakarandaka-sravakdacara: 


sepntdited auras feat a ferattar | 
Pade de aerate: (42) 


TIA Ae] h IST al saa ed, afer fea, Si-aI-cH, 
farted ved sik wee vied SA @ SA STH AH aT YEN 
TA Hed ZI 
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That by which the objects of knowledge are known without 
disregard of any of their present attributes (i.e., without 
denying the existence of an attribute that may not be under 
consideration at the moment), without over-emphasizing an 
attribute (i.e., without resorting to the absolutist point of 
view), as they are (i.e., as per the Reality), without 
contradiction (i.e., not against their true nature), and 
without doubt, is called by the knowers of the Scripture as 
right knowledge. 


Jain, Vijay K. (2016), Acdrya Samantabhadra’s Ratnakarandaka-sravakacara - 
The Jewel-casket of Householder’s Conduct, p. 65. 


219 


BW GTAUUT WeUT Aart Ula HeSAraNy | 
sfaafagy aig caurfate sour GAT tI (43) 


THAT Aras — Tere sar Faery ST TST At Ht SAT Talat HI 
St AAT S Galacies-ST GTS HE @, SAH WAT Ff ela 
el TA Sl 


Ascertaining the existential nature of the objects —padartha —as 
these truly are, without going into their particularities (such as 
size or colour), is termed ‘faith’ or ‘perception’ (dargana) in the 
Supremely Holy Jaina Scripture. 


EXPLANATORY NOTE 


Right Faith or Perception (samyaktva, samyagdarsana) 


Faith or ‘dargana’-—ascertainment of substances — is a characteris- 
tic of the soul (atma) and when faith becomes right it is called 
‘samyagdarsana’. Right faith is the cause for the attainment of 
liberation (moksa). Right faith is the subject only of potential 
(bhavya) souls. Right faith (samyagdarsana) is of two kinds — with- 
attachment (saraga), and without-attachment (vitardga). Right 
faith with-attachment (saraga samyagdarsana) is characterized 
by signs such as tranquility — pragama; incessant fear of worldly 
existence — samvega; compassion for the worldly beings — 
anukampa; and keen intellect based on the teaching of the 
Scripture and the preceptor — dstikya. Right faith without- 
attachment (vitaraga samyagdarsana) is solely the purity of the 
soul. Knowledge of substances, the soul (jiva) and the others, as 
these are, is right knowledge (samyagjnana). The use of the 
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adjective ‘samyak’ with knowledge wards off faults in knowledge 
due to doubt (samsaya), delusion (vimoha or anadhyavasaya), and 
error (vibhrama or viparyaya). 

Alternatively, right faith (samyagdargana) is the faith in the 
substances of Reality without these three imperfections - 
wavering (cala), contamination (malina), and quivering (agadha). 
Right faith (samyagdarsana) is said to be wavering (cala) when it 
wavers for ashort time. Due to this imperfection the right-believer 
(samyagdrsti) may perceive Lord Santinatha as the bestower of 
tranquility and Lord Parsvanatha as the destroyer of calamities. 
In reality, though, there is no such difference between any of the 
twenty-four Tirthankara. Right faith (samyagdarsana) is said to 
be contaminated (malina) when, for a short time, it gets mired 
with impurities like doubt (Sanka). Right faith (samyagdargana) is 
said to be quivering (agadha) when, like the stick in the hand of an 
old man, it keeps on shaking without leaving the hand. The right- 
believer (samyagdrsti) with this imperfection may perceive 
particular temple or idol as his own and some other temple or idol 
as belonging to others. 

Right knowledge (samyagjndana) is the power of discrimination 
between what needs to be accepted — upaddeya — and what needs to 
be rejected — heya. Such knowledge leads to the science-of- 
discrimination — bhedavijiana - that expounds utter distinction 
between the soul (jiva) and the non-soul (ajiva) substances. 

The external (bGhya) causes (nimitta) — instrumental causes — of 
right faith (samyaktva or samyagdarsgana) are the Scripture and 
the men well-versed in it. Right faith is attained on acquisition of 
knowledge of substances, souls and non-souls, by reading or 
listening to the Scripture. The internal (antaranga) - substantive 
cause — is the subsidence (upasama), destruction (ksaya), or 
subsidence-cum-destruction (ksayopagama) of the faith-deluding 
(darganamohaniya) karmas. When this internal cause is present, 


1. Asadhara’s Dharmamrta Anagara, p. 156-157. 


221 


Dravyasamgraha Fare 


right faith (samyagdarsana) originates without teaching by 
others. 

Right faith (samyakitva or samyagdarsana) and right knowledge 
(samyagjnana) are the harbingers of liberation (moksa). However, 
these must be accompanied by right conduct (samyakcaritra) and 
only the trio of these, called the ‘Three Jewels’ — ratnatraya — 
constitutes the path to liberation. 


See, Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 119-121. 


Right Faith is the Seed that Blossoms into the 
Tree of Liberation 


There are nine objects (padartha), also called ‘bhava’. The five 
substances with bodily-existence (pancastikaya), together with the 
substance of time (kala), are the six substances (dravya). These 
constitute two objects (padartha), the soul (jiva) and the non-soul 
(ajiva). Due to the intermingling of the souls (iva) and the matter 
(pudgala), the other seven objects (padartha) originate. 

The acquisition of right-belief in the nine objects (padartha), as 
these truly are, is right-perception (samyaktva, samyagdarsana). 
On destruction of wrong-belief (mithyatva, mithyadarégana) 
emerges right-perception (samyaktva, samyagdarsana). When the 
soul (jiva) is enveloped by wrong-belief (mithydtva, mithya- 
darsana), the nature of the nine objects (padartha) appears to be 
perverted. Right-perception (samyaktva, samyagdarsana) is the 
seed that grows into unshakeable belief in the pure soul-substance 
that has consciousness (cetanatva) as its nature. 

On acquisition of right-perception (samyaktva, samyagdarsgana), 
the soul (jiva) starts cognizing the nine objects (padartha) without 
doubt (samsaya), indefiniteness (vimoha or anadhyavasaya), and 
perversity (viparyaya or vibhrama). Such cognizance of the nine 
objects (padartha) is right-knowledge (samyagjnana). 

On acquisition of both, right-perception (samyaktva, samyag- 
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darsana) and right-knowledge (samyagjnana), the soul (jiva) sets 
aside all misleading paths and starts treading the right path to 
liberation. Rid of attachment (raga) and aversion (dvesa), it adopts 
the disposition of equanimity — samabhava — toward the objects of 
the senses. This uncontaminated, knowledge-based disposition of 
the soul is right-conduct (samyakcaritra). Right-conduct (samyak- 
caritra) is delightful not only for the present but also for the 
future; it is the seed of the ineffable bliss of freedom from rebirth, 
i.e., liberation. 


See, Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdastikdya-Samgraha, p. 208. 


The Nature of ‘Perception’ 


The soul is also endowed by nature with infinite perception, that is 
to say, the power of infinite perception is inherent in the very 
nature of every soul. To realise the full import of what this signifies 
itis only necessary to understand the nature of perception which is 
the most wonderful phenomenon of all. For the very moment one 
opens one’s eyes half the visible world stands before one, glowing 
with light and colour! This is perception; but let us pause for a 
moment to ask ourselves: how is the miracle effected? Does the 
outer show get into our being in its entirety, in some way, to become 
visible to us? No, certainly not; for only some fine currents of 
vibrations coming from without, are known to pass through the 
eyes. Does, then, the individual consciousness itself pass out of the 
eyes to stand in the midst of the fascinating panorama? No, even 
this is impossible; nor would it explain perceptions if true; for by 
merely making the perceiving faculty stand in the midst of things 
we are no nearer the act of perception. Is it not the greatest 
wonder, then, that the soul can perceive things without moving out 
of its place and merely through the medium of certain very fine 
kind of vibrations that reach it through the eye? The fact is that 
perception only occurs through modification of the perceiving ego, 
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and is nothing but a kind of modification (a state of consciousness) 
of its being. The external stimulus itself plays but a minor part in 
the psychological function; it merely evokes characteristic 
response or resonance in the conscious substance, provided the 
latter attend to it. For if the perceiving faculty be otherwise 
engaged the incoming stimulus remains quite unproductive of 
results. It is thus obvious that perception is an affection of the ego, 
a feeling evoked or provoked in its being, that is, a state set up in its 
substance, by interaction between it and the incoming excitation. 
Now, if the reader will realize that the interaction between the 
perceiving consciousness and the incoming excitation does not 
occur all over the surface or substance of being of the ego, but only 
in an infinitesimally small and microscopical spot (namely, the 
point where the subtle external vibrations of light, passing along 
the fine optic nerve and the still finer filaments of nervous matter 
that connect that nerve with the soul-substance, comes in contact 
with the soul), he will be able to form some idea of the incalculable 
infinity of perception that will be realized if the soul-substance 
become excited all over its being, at one and the same time. This is 
why Religion describes the emancipated soul as invested with 
infinite knowledge and infinite perception, among other divine 
attributes. 


See, Jain, Champat Rai (1975), The Key of Knowledge, 
Fourth Edition, p. 95-97. 
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THUGer UOT SAAT VT afoor SasNT | 
We Wer wafers wd ¢ a alfa ui (44) 


Tat aa - sae (acta) vital H <eayeee aM eta Z, 
ite Saat HF aM sk aes a Sat Sua way aa F set aid ZI 
aM Vt Hach war ze, StH aA Te aaa a cat St saa UH 
ara F aid 2 


In souls with imperfect knowledge —-chadmastha — the two kinds 
of cognition (upayoga), perception (dargana) and knowledge 
(nana), do not arise simultaneously; in such souls knowledge 
arises only after the acquisition of perception. But in the 
Omniscient Lords both kinds of cognition (upayoga), perception 
and knowledge, arise simultaneously. 


EXPLANATORY NOTE 


Acarya Amrtacandra’s Purusarthasiddhyupaya: 
HUH aa SAT ATTA TANT FE 
duyarsreita waar: FIST (34) 
AM ara A aa wR area 4 sea eu at werexia ak 


wera Fara wa do sik WERT h WAR Al WER 
afed ga ZI 


Surely right faith (samyagdarsana) and right knowledge 
(samyagjfidna) arise in the soul simultaneously, still there 
exists a relationship of cause and effect between the two, as 
between the lamp and the light. 


Jain, Vijay K. (2012), Acaérya Amrtacandra’s Purusarthasiddhyupaya, p. 28. 
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Acarya Kundakunda’s Niyamasara: 
Wa agg Unot Haconfured aut a Aer | 
feurenuarada We ass ae qUlaet (160) 


faa aR os ar Var a aa uw ae ada @ sat yar 
Soca Hl aM SR ea UH ae adel %, Cal wT aTfeTl 
arene - sary vat & ued at aa 2 Sah Te a Te 
Tey fact war & ait ak am eel ae-ae a aa Zi 


It should be known that just as the light and the heat 
manifest simultaneously in the sun, the knowledge (jiana) 
and the perception (darsgana) arise simultaneously in the 
Omniscient — kevalajnani. 


To say that faith (dargana) is attained after acquisition of 
knowledge (jiGna) is not correct as the two — faith (dargana) and 
knowledge (jana) - are attained by the soul simultaneously. 
When the clouds disappear the heat and the light of the sun are 
manifested simultaneously. Similarly, when right faith is attained 
by the soul owing to the subsidence (upasama), destruction (ksaya) 
or destruction-cum-subsidence (ksayopagama) of the faith- 
deluding (darganamohaniya) karmas, right sensory-knowledge 
(matijndna) and right scriptural-knowledge (srutajidna) are 
attained at the same time due to the removal of wrong sensory- and 
scriptural-knowledge.1 


Jain, Vijay K. (2019), 
Acarya Kundakunda’s Niyamasara, p. 271-272. 


1. See, Acarya Umasvami’s Tattvarthasitra - With Explanation in 
English from Acarya Pijyapada’s Sarvarthasiddhi, sutra 1-1, p. 5. 
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atgeret faforfart qe Ufa a wot arta 
acatafathrad adenorar ¢ fora (45) 


Tat ware — st argqy (aa) are a gS SI YA (qa) ars 
a yaa et said cer ¢ seal afta arr afte sf ta 4 
SEER TA 4 Sa aha al Gta aa, Ura afata ok dm afta cae 
AS VAR HI Hele 


Conduct (caritra), from the empirical point-of-view (vyavahara 
naya), consists in desisting from inauspicious or non- 
commendable (asubha, papa) activities, and engaging in 
auspicious or commendable (swbha, punya) activities. Lord Jina 
has proclaimed that this empirical conduct is observed through 
the observance of five vows (vrata), five regulations (samiti), and 
three controls (gupti). 


EXPLANATORY NOTE 


The ‘Three Jewels’ from the Real (niscaya) and the 
Empirical (vyavahara) Points-of-view 


Correct perception of the objects-of-knoweldge (jieya) and the 
knower (jidyaka) — the soul — is right faith (samyagdarsana). 


Knowing the objects-of-knoweldge (fweya) and the knower 
(Gjiayaka) — the soul — as these are, is right knowledge (samyag- 
jnana). And to get established in the knowledge-soul, rid of all 
activity, is right conduct (samyakcaritra). The soul (atmd) is the 
originator of these three dispositions. There is the unity of the 
originator and the dispositions. These three dispositions are the 
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limbs (a7iga) of the soul (atma), the whole (a7igi). The disposition of 
equanimity (samyabhava) or restraint (samyama) that the soul 
(atma) attains when established in the Three Jewels of right faith 
(samyagdarsana), right knowledge (samyagjfdna) and right 
conduct (samyakcaritra) is one whole, without parts. The drink 
made of mango, tamarind and other ingredients has multiplicity of 
taste and smell, but, on the whole, it has one taste and one smell. 
Similarly, the disposition of equanimity (samyabhava) or restraint 
(samyama) although has the Three Jewels, it is one whole, without 
parts. The one whole disposition of equanimity (samyabhava) or 
restraint (samyama) is rid of all external substances. It manifests 
in the concentration (ekagrata) of the ascetic (muni, sramana). It 
is the path to liberation. The description of the path to liberation as 
consisting in right faith (samyagdarsana), right knowledge 
(samyagjnana) and right conduct (samyakcaritra) is from the 
empirical-point-of-view (vyavaharanaya). From the real-point-of- 
view (nigcayanaya), the path to liberation is ‘one whole’ disposi- 
tion of equanimity (samyabhava) or restraint (samyama). Every 
substance in the world can be seen as consisting of parts and as one 
whole. Viewing it as consisting of parts is the empirical-point-of- 
view (vyavaharanaya), and viewing it as one whole is the real- 
point-of-view (niscayanaya). These two views constitute valid- 
knowledge (pramana). From the real-point-of-view (nigcayanaya), 
the path to liberation is one — the disposition of equanimity 
(samyabhava) or restraint (samyama). From the empirical-point- 
of-view (vyavaharanaya), the path to liberation is threefold — right 
faith (samyagdarsana), right knowledge (samyagjndana) and right 
conduct (samyakcaritra), together. O worthy souls! Tread the path 
to liberation to attain infinite bliss and light in your soul. 


See, Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 302-303. 
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Acarya Kundakunda’s Pravacanasara: 


eo uur star ate Gauss | 
urate forcaoregs etaarat a ANTES | (1-11) 


TI SIT Ys STAT Bled Sa S da AeagE Al wa zi sik 
we yararred wat A ufema ¢ aa ea S GE Hl aa ZI 
Hae Ae sen? sh S oho & wae faa 


The soul that is established in own nature (svabhava or 
dharma), when engaged in pure-cognition (swddhopayoga), it 
attains the bliss of liberation (moksa). When engaged in 
auspicious-cognition (Swbhopayoga), it attains happiness 
appertaining to the celestial beings. 


The soul has two kinds of conduct or dharma — conduct-without- 
attachment (vitardga caritra) and conduct-with-attachment 
(saraga caritra). The soul that manifests in pure-cognition 
(Suddhopayoga) exhibits conduct-without-attachment (vitaraga 
caritra). When the soul is in the state of pure-cognition 
(Suddhopayoga), karmas cannot subdue its power. It becomes 
capable of attaining its own pure state, the state of infinite and 
indestructible happiness, i.e., liberation. When the soul is in the 
state of auspicious-cognition (Swbhopayoga) it exhibits conduct- 
with-attachment (saraga caritra). Auspicious-cognition (subho- 
payoga) manifests in dispositions like charity, adoration of the 
Supreme Beings, observance of vows, and self-restraint. When the 
soul is engaged in auspicious-cognition (Subhopayoga), influx of 
the karmas of auspicious nature takes place; as a result, natural 
powers of the soul get subdued and it cannot attain the state of 
liberation (moksa). The bondage of auspicious karmas results in 
attainment of happiness appertaining to the celestial beings. 
Auspicious-cognition (Subhopayoga) is a limb of conduct (caritra or 
dharma) but as it is tinged with attachment (raga) and passions 
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(kasaya), it leads to the attainment of happiness that is sense- 
dependent. The happiness derived out of the senses is, in reality, 
suffering. Hot clarified-butter (ghee) put on the body must cause a 
burning sensation like that from fire. Hot clarified-butter (ghee) is 
not in its natural, cool state. Being the cause of bondage of karmas, 
auspicious-cognition (swbhopayoga), like inauspicious-cognition 
(aSubhopayoga), renders the soul wander in worldly existence 
(samsara) and is not worthy to uphold. The happiness derived out 
of pure-cognition (Swddhopayoga) is real soul-happiness, rid of all 
anxiety, and, therefore, worthy to uphold. 

Consciousness (cetand) manifests in form of cognition (upayoga). 
Through the faculty of cognition (upayoga), the soul (jiva) engages 
in knowledge (Adana) or perception (dargana) of the knowable 
(substance or jneya). Cognition (wpayoga) is the differentia of the 
soul. It is inseparable from the soul as it occupies the same space- 
points as the soul; the difference is only empirical (vyavahara), to 
facilitate expression of the attribute of the soul. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 14-15. 


The Five Vows (vrata) 


Acarya Umasvami’s Tattvarthasiitra: 


ffassaeraaahaesan fartrdaq i (7-1) 


fea, sta, a, Fe aR aie (sata vat aH vfs wAcET 
uforrm) - sara wat @ (gfeqder) faa en at aa ZI 


Desisting (virati) from injury (himsa), falsehood (anrta), 
stealing (steya), unchastity (abrahma) and attachment-to- 
possessions (parigraha) is the (fivefold) vow (vrata). 
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The Five Regulations (samiti) 


gataraauneraaicat: afd: 1 (9-5) 


wea, fai, TR IT, PS TIT, Se STRAT six 
wae seart - aus afafa g) (ea wa ar ‘were’ we 
wa 4 ot ar eta Z1) 


The fivefold regulation of activities — samiti — pertain to 
walking — iryd, speaking — bhasa, eating -— esand, lifting and 
laying down — ddananiksepa, and depositing waste products 
— utsarga. 


The Three Controls (Gupti) 
erate Tet: 
Ta VaR A aM ar fre He a afta ZI 


Curbing activity (yoga) well is control — gupti. 


When the threefold activity of the body, the sense-organ of speech 
and the mind is curbed well, there is no room for evil disposition. 
So there is no inflow of karma due to activity, and consequently 
there is stoppage (samvara) of influx. Restraint is of three kinds, 
control of bodily activity — kayagupti, control of vocal activity — 
vacanagupti, and control of mental activity -manogupti. 


Jain, Vijay K. (2018), Acarya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acarya Pijyapdada’s Sarvarthasiddhi, p. 264 & 349-350. 
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aferoteteRantel warearureoneadg: | 
unfrea S fopdt ad aa aerated (46) 


Ten wate — at sla mH Gan & HR al ake He & few a 
Ta SK SRK fare a Fa z, ae sir ta SRI HET Bs 
Sept TA 2 


Lord Jina has proclaimed [from the real point-of-view (nigcaya 
naya)| that the supreme right-conduct (samyakcaritra) entails 
the stoppage of all activities (kriya), external and internal. Such 
conduct results in snapping the worldly cycle of existence 
(samsara) of the knowledgeable (7nani) soul (iva). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Pravacanasara: 


att Gey sea eat wt at eat fa forest | 
WMeralefadton afore sort | aat u (1-7) 


fragt am 8 saa waren ar srared a aia 2 ae a 


@ Sal Tel ar et waa 2 ae ot 21 es a a ae 
SMT Sa a ahs wa wt He aT a Wt ad Zt at 
aaa z, tar siciermea 4 Hel Zi ae Wea eT 2? 
He-aisy! <fea - sera (sae) @ ved - aren a 
afore @ aét [ara] ae 21 


1. Ate - esate / faeara, attr - afte / 1-25 


m21-46 | Verse-46 


For sure, to be stationed in own-nature (svabhava) is 
conduct; this conduct is ‘dharma’. The Omniscient Lord has 
expounded that the dharma, or conduct, is the disposition of 
equanimity (samya). And, equanimity is the soul’s nature 
when it is rid of delusion (moha) and agitation (ksobha). 


Equanimity (samya) is the untainted (nirvikara) nature of the soul 
that is rid of delusion (moha) and agitation (ksobha) caused by the 
perception-deluding (dargana-mohaniya) and the conduct- 
deluding (caritramohaniya) karmas. It follows that conduct 
(caritra) is own-nature (svabhava or dharma); and right faith 
(samyagdarsana) is the root of ‘dharma’. 


Jain, Vijay K. (2018), 
Acaérya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 9. 


Acarya Samantabhadra’s Ratnakarandaka-sravakdacara: 


Wefafirraet esrcnrea4ardart: | 
Wea ao UTE AT: 1 (47) 


HSS STAR A SM KW Gee Hl wf A fra 
TET Wa Bat s tar vor sia w-gs at fafa & few 
wea aia al Ure Sta 21 


The bhavya (having the inherent capacity to attain 
liberation) being who has attained right faith on the 
destruction of darkness of delusion and thereupon attained 
right knowledge, goes on to attain, to get rid of attachment 
and aversion, right conduct (samyakcaritra). 
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Acarya Amrtacandra’s Purusarthasiddhyupaya: 


fanfare: WaaaaMfateadras: | 
Preaft Age: wean iaareren (37) 


AS a al t eae ad fran, eA FS a ae 
via-ssia da fares, a sel stele Ha staat teA at Z, 
Ud yeul-siat ser weacka aot fat SMT arte 


Those who have destroyed the perception-deluding 
(mohaniya) karma, understood the reality through 
acquisition of right knowledge (samyagjndna), and are 
determined to stay resolute, must take recourse to right 
conduct (samyakcharitra). 


Acarya Amrtacandra’s Purusarthasiddhyupdaya: 


IRA Walt Aa: TATA ASTANA SLOT 
wacHratagqad fasreqerditarerad A (39) 


Roy fr Cae WI a S He a ula cia 2; ae 
aha wet Hoel & ted ein 2%, fda ala 2%, wey tea 
aad aie eat 2; ae aia area a frst cae ZI 


Right conduct (samyakcharitra) is achieved by abjuring all 
sinful activities (yoga) of the body, the speech, and the mind. 
It is devoid of all passions (kasdya), untainted (nirmala), 
unattached to any alien substance, and the very nature of 
the soul (atmda). 


Jain, Vijay K. (2012), 
Acarya Amrtacandra’s Purusdrthasiddhyupéaya, p. 30 & 39. 
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Acarya Pijyapada’s Istopadesa: 


ward fat sia: Panel wera (11) 


ae vila aa FH WI-ge St at oat Sat at Gara S 
Gan St BER AF aed Get aH BAM teal @, Rada He wea 
ral 


Our soul, due to nescience (ajradna), keeps on pulling either 
end of the long rope — one end symbolizing attachment 
(raga) and the other aversion (dvesa) — and, as a 
consequence, whirls round in the cycle of births and deaths 
(samsara) for a very long time. 


Jain, Vijay K. (2014), 
Acarya Pijyapdda’s Istopadesa, p. 37. 


Acarya Gunabhadra’s Atmanusdasana: 


WATT Wad GUaE-a UT ve way | 
ference streets (239) 


WA ak AW, Wa a WG ql FS aN 430; FS WHR A we 
SU St wal & de ane FS oe S Gh - BN, a oh WS 
— ore & feu fecare eh 8 aren & ara Zi am ay da 
— FY, WT sik S20 - afedens eh a sel S a ZI 


Auspicious (subha) and inauspicious (asubha), merit (punya) 
and demerit (papa), and happiness (sukha) and misery 
(duhkha) — these are six. The first of each of these three 
pairs — auspicious (Subha), merit (punya), and happiness 
(sukha) — are beneficial for the soul and worth accepting. 
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The remaining three — inauspicious (asubha), demerit 
(papa), and misery (duhkha) — are harmful for the soul and 
worth rejecting. 


ware ues set A et: Tat: TAT | 
Wat UW Beg aad Wrens aa Way I (240) 


yd vce A faa da at - ay, wa ak We al - feaarna 
ada @ SAA At yes ar (AM ar) Ua Het feu ta 
ee eme- wag -adi ad ies 
Gar BY al SSat sk as wana F fea dar via aa A 
SPS US (Hat) Bl WT Sl BAT zl 


Out of the three — auspicious (Subha), merit (punya), and 
happiness (sukha) — mentioned above as beneficial for the 
soul, discard the first one. By doing this, the remaining two 
will automatically cease to exist. Thus leaving the auspicious 
(Subha), the soul gets established in its pure (Suddha) 
nature, and reaches ultimately the supreme state of 
liberation. 


Jain, Vijay K. (2019), 
Acarya Gunabhadra’s Atmanusdsana — Precept on the Soul, p. 196-197. 


Acarya Kundakunda’s Pancastikaya-Samgraha: 
e ee eB Se 7 
aka a tq ford ahercaafittea afore i (154) 
vila a cane sufaed (at) a ak ae @ - aH fH (sia 
@) seem 21a ar-aen 8 fred afta, at fe afta 
@, 38 (fal a) aie az 
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The own-nature (svabhava) of the soul (jiva) is perfect 
knowledge (j7ana) and perception (dargana); these are one 
(ananya) with the soul (jiva). To resolutely establish the soul 
in these [perfect knowledge (idana) and perception 
(dargana)], rid of imperfections like attachment (raga), is 
conduct (caritra). [This is the path (marga) to liberation 
(moksa).] 


Conduct (caritra) is to get established in the own-nature 
(svabhava) of the soul (jiva). In reality, the own-nature (svabhava) 
of the soul (iva) is knowledge (jrana) and perception (dargana) 
since these are one (ananya) with it. Knowledge (fiana) and 
perception (dargana) are inseparable from the soul’s attribute of 
consciousness (cetand). Right conduct (samyakcaritra) is 


characterized by right faith (samyagdarsana) and right knowledge 
(samyagjnana). It is rid of all imperfections due to attachment 
(raga), etc. Such conduct is the path to liberation. 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdstikaya-Samgraha, p. 293-294. 
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gfag fa ureaes srrot ursurfe wt quit foraar | 
Wel Vara a VATU AASATAS II (47) 


Tat arate — APRS ear en fas 4, fave ak Saaen, FF at 
eared Heart Hl ud Z1 a SNS, @ vou! qa faa wl way 
ath CAM hl SATS Ha | 


The ascetics, through meditation (dhyana) on the empirical 
(vyavahara) as well as the transcendental (nigcaya) paths to 
liberation, as arule, tread both these paths. Therefore, O bhavya 
(potential aspirant to liberation) souls, practice meditation 
through concentration of the mind (citta). 


EXPLANATORY NOTE 


Two Kinds of Conduct (caritra) 


The worldly souls (iva) have two kinds of conduct (caritra): 1) 
based on the soul itself — svacaritra or suasamaya, and 2) based on 
the others — paracaritra or parasamaya. When established in 
soul’s own nature of knowledge (j77ana) and perception (darsana), 
the conduct (cdaritra) is based on the soul itself — svacaritra or 


svasamaya. When conditioned by the nature of the others, the 
conduct (caritra) is based on the others - paracaritra or 
parasamaya. The conduct (caritra) that is based on the soul itself — 
svacaritra or svasamaya — is rid of imperfections like attachment 
(raga), and constitutes the real path to liberation (moksa). 


See, Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancdastikaya-Samgraha, p. 294. 
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Acarya Kundakunda’s Pancdastikaya-Samgraha: 
; : , , i 
dat date afar agent areaant Fr (160) 


enierara aie hl ASM Ul Ga, sg Geareit aA at 
am ak aa ad ae (yafa) a ata - ga yer aera 
él 


Right-perception (samyaktiva, samyagdarsana) is to have 
belief in the six substances (dravya), like the medium-of- 
motion (dharma); the knowledge of the Scripture (agama) 
comprising eleven avga and fourteen piirva is right- 
knowledge (samyagjidna); and exertion toward austerities 
(tapa) is right-conduct (samyakcaritra). These constitute the 
empirical (vyavahara) path to liberation (moksa). 


Right-perception (samyaktva, samyagdarsana) and right- 
knowledge (samyagjnana) are to have belief in and knowledge of, 
respectively, the six substances (dravya) and nine objects 
(padartha) as these have been expounded by the Omniscient Lord 
(sarvajna). These objects-of-knowledge (jneya) are the subject 
matter of the Scripture (agama) comprising eleven anga and 
fourteen purva. Both, the ascetic (ramana) and the householder 
(Sravaka), have similar right-perception (samyakiva, samyag- 
darsana) and right-knowledge (samyagjnana). However, there is 
difference between the two in respect of right-conduct (samyak- 
caritra). The Scripture, like the ‘Acdrasara’, outlines specific and 
rigorous rules of conduct for the ascetic (Sramana) who may be in 
the sixth (pramattasamyata) or the seventh (apramattasamyata) 
stages of spiritual-development (gunasthana). It comprises five 
major-vows (mahavrata), five regulations (samiti), three controls 
(gupti) and six essentials (avasyaka), etc. The Scripture, like the 
‘Upaskadhyayana’, outlines different rules of conduct for the 
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householder (Sravaka) in the fifth (samyatadsamyata) stage of 
spiritual-development (gunasthdana). It has eleven stages 
(pratima) and the rules of conduct comprise giving of gift (dana), 
observing minor and supplementary vows (sila), adoration (puja) 
of the five Supreme Beings, fasting (upavasa), etc. These are the 
marks of the empirical (vyavahara) path to liberation (moksa). 


The empirical (vyavahara) path to liberation (moksa) is dependent 
on transformations in the self and in others. The means (sadhana) 
and the goal (sadhya) are different and its knowledge is acquired 
through empirical (vyavahara) means. Just as in order to extract 
gold from the gold-rock — ‘kanakapasana’ — fire is the external 
means (sadhana), similarly, the empirical (vyavahara) path to 
liberation (moksa) is the external means for arriving at the real 
(nigcaya) path to liberation (moksa). The potential (bhavya) soul 
(jiva) that follows the real (nigcaya) path to liberation (moksa) puts 
aside all external means (sddhana) and goals (sddhya); it 
perceives, knows and experiences just the pure soul-substance 
(atmatattva). 


foresaurant aforat fate até warfeat | St sta | 
ur ure fafa fa stout ur qafe at ateRaaait Fr ui (161) 


wt area ga WM set ada A oafed star gem (stay 
Perea EMI ATs H WH aera aye Sta Fs) 
a4 ae dt oe ad 2 ok vied adi Z, ae ear S 
‘alerart’ set War ZI 


The soul (atma) that becomes one with the trio of right- 
perception (samyakiva, samyagdarsana), right-knowledge 
(samyagjnana), and right-conduct (samyakcaritra), which 
does not perform any activity and does not give up anything, 
is the path to liberation (moksa) from the real point-of-view 
(nigcaya naya). 
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From the real point-of-view (nigcaya naya), the soul (atm4@) itself, 
when established in the trio of right-perception (samyaktva, 
samyagdarsana), right-knowledge (samyagjnana), and right- 
conduct (samyakcaritra), is the real (nigcaya) path to liberation 
(moksa). It does not perform activities, like anger (krodha), and 
does not give up what it inherently holds — knowledge (mana) and 
perception (dargana). From the real point-of-view (nigcaya naya), 
undivided interest (ruci) in own-soul is right-perception 
(samyaktva, samyagdarsana), knowledge of own-soul is right- 
knowledge (samyagjnana), and unwavering experience (anubhiti) 
of own-soul is right-conduct (samyakcaritra). These three — the 
indiscrete Three-Jewels (abheda ratnatraya) — constitute the real 
(nigcaya) path to liberation (moksa). 

The worthy (bhavya) soul, treading the path to liberation, first 
practices the empirical (vyavahara) path represented by the 
discrete Three-Jewels (bheda ratnatraya). The empirical 
(vyavahara) path is the means (sddhana) to ascend the stages of 
spiritual-development (gunasthana) till the soul (@tmd) reaches 
the stage where it is able to attain the state of indestructible bliss. 
The soul (@tmd) gets transformed into the indiscrete Three-Jewels 
(abheda ratnatraya). The distinction between the means 
(sadhana) and the goal (sddhya) vanishes and the soul (atma) 
becomes the path to liberation (moksa). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Pancastikaya-Samgraha, p. 304-308. 


Acarya Kundakunda’s Niyamasara: 


foranre urfa Wears Uae Ula Woe wes | 
wore ucafe wet al & sfe fea unit i (97) 


W frase at zat slet @, wea a fafa ot oem ae 
aM @, (AA) Want Vata @, ae FS - sa VaR at 
Fada Hea ZI 
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The knowing Self — jiani — meditates thus: “I” am that 
which does not give up own-nature, does not take in even an 
iota of anything external, and is (just) all-knowing and all- 
perceiving. 


Jain, Vijay K. (2019), 
Acarya Kundakunda’s Niyamasara, p. 186. 


Acarya Pijyapada’s Samadhitantram: 
Genel A Talta zeta art ast | 
wrifa ade wed aad (20) 


TH YSN TEN A SE ara al Ten wet Hea S sik Te feaw 
Te sare yo at aet wlea 2 aa wat vareif al wa 


VaR 8 Wad @, at od am at aqua 4 aR ara 
dase ‘A SI 


The one who does not take in that which is not worthy to 
hold, does not give up that which it inherently holds, and 
knows completely all substances, is the real ‘Self’, to be 
experienced by the Self. 


Jain, Vijay K. (2017), 
Acarya Piijyapada’s Samadhitantram, p. 39. 
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WT Dae A Mae WT Gee Bgitgag|g | 
forfese we fad fafaasrorofadic (48) 


TMA Mast - S Tessa! Ale GH sth WHR wh ea Hl ahs wh 
fora fart al feet HA red Sl a ste aan sifase | a sisal A 
fava ¢ SAF WH, Bo AR Ale Ha Ha 


O bhavya souls (potential aspirants to liberation)! If you wish 
concentration of the mind (citta) for accomplishing various 
kinds of meditation (dhyana), get rid of the attachment (raga), 
aversion (dvesa) and delusion (moha), in respect of the desirable 
(ista) and undesirable (anista) objects of the senses (indriya). 


EXPLANATORY NOTE 


Acarya Umasvami’s Tattvarthasiitra: 


STASUraaaHaeataaaa TAA A (9-36) 


aa, sa, faa ak dea - saat fran (faaa) & faa 
TA Hl Ua He A wea 21 


The application of the mind on the reality as revealed by 
Lord Jina — ajidvicaya, misfortune or calamity — 
apayavicaya, fruition of karmas - vipakavicaya, and the 
structure of the universe — samsthanavicaya, are the four 
kinds of virtuous (dharmya) meditation. 


‘Thinking again and again’ is added to each of these. It is not 
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always possible to ascertain the objects of reality by logical 
analysis, owing to lack of preceptors, keen intelligence, rise of 
karmas, or the intricate nature of objects. Then one believes in 
such subtle objects of reality on the authority of the word of Lord 
Jina, since the Tirthankara do not preach untruth. Ascertaining 
the reality in this manner is — d@jnavicaya dharmyadhyana. Or, this 
kind of meditation also means that after ascertaining the reality, 
the holy person employs logic, including naya and pramana, in 
bringing home the truth to others in order to propagate it. 

The misbelievers like the born-blind are averse to the teachings of 
the Omniscient Lord, and drift farther and farther away from the 
right path owing to ignorance. Thus the absence, loss or 
disappearance of the true path is deliberated upon. Or, the self 
deliberates on how the (vast majority of) living beings can escape 
from the cycle of worldly existence caused by wrong faith, 
knowledge and conduct. These are instances of deliberation on 
misfortune or calamity —apdayavicaya dharmyadhyana. 

The cognition of the fruits of karmas depending on the substance 
(dravya), place (ksetra), time (kdla), state-of-being (bhava), and 
nature (bhava), is called vipdkavicaya dharmyadhyana. 
Deliberating constantly on the shape and nature of the universe 
(loka) is samsthanavicaya dharmyadhyana. 

The ten moral virtues have already been explained. Virtuous 
concentration (dharmyadhyana) does not swerve from the ten 
moral virtues. It is of four kinds based on the fourfold objects of 
reality contemplated upon. It occurs in case of laymen without 
small vows — avirata, laymen with partial vows — desavirata, 
ascetics with negligence — pramattasamyata, and ascetics without 
negligence —apramattasamyata. 


Jain, Vijay K. (2018), Acérya Umdsvami’s Tattvdrthasiitra — With Explanation 
in English from Acaérya Pijyapada’s Sarvarthasiddhi, p. 388-389. 
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Acarya Kundakunda’s Pravacanasara: 


teafe a tafe ar qeafe at cerqvorea4rea 
wife aaot stout asia mae fafaete (3-43) 


wl sia 8 ted A src aS faa Weer al site AL Ale 
al ured eat @ aera wit star Ss star sot sta 2 a ae start 
Of sm Re H Aas Hat a ay wa ZI 


The ascetic (muni, Sramana) without soul-knowledge (atma- 
jana) accepts substances other than the soul and engenders 
dispositions of delusion (moha) or attachment (raga) or 
aversion (duvesa). As a result, he is bound with various kinds 
of karmas. 


The ascetic (muni, §ramana) who does not meditate, with 
concentration, on the knowledge-soul, necessarily accepts 
external substances and his consequent dispositions drift him 
away from the knowledge-soul. The dispositions of delusion 
(moha) or attachment (raga) or aversion (dvesa) in such an 
ignorant ascetic give rise to bondage of various kinds of karmas; he 
does not attain liberation. Therefore, the ascetic (muni, sramana) 
who is not engaged in concentration on the knowledge-soul does 
not tread the path to liberation. 


sag Wu asta ur fe wate tra craqaarfe | 
warn wife a fora¢d wafe wantin fafaertor i (3-44) 


Ul AAATST SAT AT UIA aren Aft ale weed vera A are 
vet aa, Fraser wit vet sar ak guera al st wet wre Sta 
a ae Hf fad waa Uled EA Sh VAR 
AAO Ha Hl aT HLT 21 
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The ascetic (muni, sramana) with soul-knowledge 
(atmajnana) does not engender dispositions of delusion 
(moha) or attachment (raga) or aversion (dvesa) in external 
substances. With resultant concentration (ekagrata), he 
certainly sheds various kinds of karmas. 


The ascetic (muni, Sramana) who meditates, with concentration, 
on the knowledge-soul, does not accept external substances, the 
objects-of-knowledge. His sole object of concentration is the 
knowledge-soul. The question of his engendering dispositions of 
delusion (moha) or attachment (raga) or aversion (dvesa) in 
external substances does not arise. His passionless conduct- 
without-attachment (vitaraga caritra) leads him to liberation. He 
does not get bound with karmas. Therefore, the ascetic (muni, 
Sramana) who is engaged in concentration on the knowledge-soul 
treads the path to liberation. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 303-305. 


Acarya Pijyapada’s Samadhitantram: 


Gel WeTasad WTSaT AURA: 
Ada WMSAACRAATA VTA: AUT (39) 


foe aaa fed cad sere & Aled Ha aH sea a 
Ween Soa et a, sat aaa ae ae aH YS 
areA-eaqeq Hl We tl saa A W-euiea am oe A UA 
a wd Z1 


Whenever the ascetic — introverted-soul (antardtma) — notices 
that due to the fruition of deluding karmas imperfections like 
attachment and aversion are taking him over, he should 
immediately start contemplating on the pure nature of his 
soul. This way the imperfections die away instantly. 
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Fortifying the Soul 


The man who distinguishes between the substance of the soul and 
all ‘other’ substances meditates on the pure, effulgent state of his 
soul through the instrument of his soul imbued with the Three 
Jewels (ratnatraya) of the path to liberation. He reckons that no 
substance other than the soul is potent to either assist or obstruct 
the functioning of his soul. 

Our body, relations, friends, appurtenances, attachments and 
aversions, passions, and so many adjuncts of worldly life are but 
substances other than the soul. The yogi builds a shield around his 
soul to protect it from the influence of these extraneous sub- 
stances. The question of deriving pleasure or pain from these 
substances does not arise. 

If sense-gratification be the only form of enjoyment to be found in 
Nature, perfection in happiness cannot be thought of in 
connection with the soul. Fortunately, however, there is another 
kind of joy which is possible for living beings. This consists in the 
natural ‘pulsation’ of pure delight, which becomes an inseparable 
companion of the soul the moment the individual establishes 
himself fully in own pure Self. 

The greatest obstacle in the way of spiritual progress of the soul is 
delusion which is due to its association with karmas. The soul’s 
pure faculties of faith, knowledge and conduct get perverted; its 
understanding of what is desirable and what is not gets clouded. As 
soon as delusion is liquidated, the soul is fit to regain its purity. On 
removal of delusion, riddance of the soul from all extraneous 
substances becomes easy. Realization dawns that nothing but the 
pure soul is the truly worthy object to reflect and meditate upon. 
To attain excellent meditation one should turn all his faculties 
inwards. To reach this stage it is necessary to check all activities of 
the body, the mind and the speech that bring disquietude to the 
soul. Clinging to the idea of self-realization, the Self meditates 
upon the pure Self with controlled senses to wash off the karmic 
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dust. The person equips himself with ‘samvara’, fortification 
around the Self against karmas, desirable and undesirable. 
Instead of diverting attention to environmental objects, he fixes 
his thoughts on the Self. Control of the senses is necessary for 
reflection upon the Self. Under such circumstances, one is sure to 
attain the purity of the Self by completely washing off the karmic 
dust. 


Jain, Vijay K. (2017), 
Acarya Pijyapada’s Samadhitantram, p. 61-62. 


Acarya Pijyapada’s Istopadesa: 


UW: Weta SSA At: TST | 
ad Wa Werameafatird Heater: (45) 


war gaa a Z, gafeaa saad ssa Satz) ore oe SZ, 
gafaw saa Ye ea ti setfew ere A sre & feu a 
san frat 21 


An alien object is always alien and is the cause of suffering; 
the soul is always own and is the cause of happiness. All 
great sages, therefore, have exerted themselves only for the 
sake of the soul. 


The senses are the indirect means of knowledge and whatever 
these comprehend is partial like the perception of an elephant by 
several blind persons, each of whom touches only different parts of 
its body and forms a wrong idea of the animal. Based on the senses, 
the comprehension of reality by the ordinary human beings, 
similarly, is partial and is valid only from a particular point of view. 
A substance (dravya) is subjected to constant flux of modifications 
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and while looking at its present state, we must not absolutely deny 
its past or future states. 

The Jaina view considers the soul’s journey to be a continuous 
process which necessarily extends beyond its present incarnation. 
All our actions, while impacting the present life have a bearing on 
our future incarnations too. If we take such a far-sighted and 
enduring view of life, many of our perceptions on issues like self 
and non-self, merit and demerit, pleasure and pain, rich and poor, 
friend and foe, beneficial and harmful, are bound to get reassessed 
and redefined. 

The Yogi who has rid himself of all delusion regards everything 
alien, howsoever attractive it may appear in the present, as the 
harbinger of suffering. He relies solely on the Self to attain the 
everlasting bliss that essentially appertains to the Self, cannot be 
found anywhere else, and is, therefore, independent of all outside 
agencies. 


Jain, Vijay K. (2014), 
Acarya Pijyapdda’s Istopadega, p. 114-115. 


Acarya Amitagati’s Yogasara Prabhrta: 
afsonfitraesat aroun arTerafir | 
Teast Tae ferret! AreaTAT (7-46) 


am ga 4 agit dam aie at ae cet de ete z, (fae oh) 
wt an @ qa a seat 2 a weet Oa aed 71 
Hie-srere al freer @ fred a 4 at cen g:a fam 2 
ae fears vel Gel 

Hidden in sensual enjoyments is extremely unbearable pain 
like that caused to the fish by the cut of the fish-hook fitted 


with a piece of meat. Unfortunately, those engrossed in 
worldly pleasures abandon the way of right meditation 
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(dhyana). Damn the darkness of ignorance due to delusion 
(moha)! 


sreadaransart facataaraom: | 
fenfeafacere: fae areata: 1 (7-47) 
St sics-ara al adel sid, fed-afed & fade F ara z sik 


farta aro Fuge @, 4 adam <fe - ther favage - at 
ak cay TA ae, aa A Ge al wa A TI 


Those who do not know the nature of the soul-substance 


(atma-tattva), who are blind to the sense-of-discrimination 
between what is beneficial and what is the not and who are 
adept in observing despicable conduct, such persons keep on 
pursuing the pleasures of the present but, in the end, suffer 
restlessness. 


Jugal Kishore Mukhtar (Ed.) (2009), 
Acarya Amitagati’s Yogasaéra Prabhrta, Bharatiya Jnanpith, p. 152. 
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WTA AAATSUTA TA UT Mae FATE | 
WAZ aaa STOUT AT RATA I (49) 


Tat wart - weg wafteal S araw ail dda, dice, B:, aa, 
UR, UT A Uh set BT Aas Z, SAT TT ae SA A 
Ah AAT AI Tt AA-Ue Z, Sral oh Te H SIVMAGR Wa sik 
SAH AM FA 


Meditate on, recite or chant the sacred mantra(s), consisting of 
thirty-five, sixteen, six, five, four, two and one letter(s), 
pronouncing the virtues of the five Supreme Beings (parca 
paramesthi). Besides, meditate on and chant other mantra(s) as 
per the teachings of the Preceptor (guru). 


EXPLANATORY NOTE 


Subtypes of Meditation on the Structure of the Universe 
(samsthana vicaya) 


Under the dharma dhyana, we have a form of meditation called 
the structure of the universe (samsthana vicaya), under which 
finer forms of meditation are recommended for the destruction of 
karmas. There are four such forms, namely, (1) the Pindastha, (2) 
the Padastha, (3) the Riipastha and (4) the Rapdatita. 


(1) Pindastha dhyana is the contemplation of oneself, and 
comprises five special modes or forms, technically known as 
dharanas, which may be described as follows: 


(a) Parthivi dharana. The yogi should imagine a vast, boundless 
ocean of milk, motionless and noiseless, with a huge 
resplendent lotus of a thousand petals, having a bright 
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yellow stem, like a mountain of gold, in its centre. On the top 
of this stem he should imagine a throne resembling the 
autumnal moon, and on this throne he should further 
imagine himself as seated, calm and tranquil and engaged in 
the destruction of his karmas. 

(b) Agneyi dharand. The yogi should next imagine himself 
seated as in the first dhadrand, and should further imagine 
his whole body being burnt up by the fire of internal dhyana 
and reduced to ashes. 

(c) Maruti (pavana) dharana. He should next imagine powerful 
winds blowing away the ashes of the body from his soul, and 
scattering them about in all directions. 

(d) Varuni dharanda. The yogi should further imagine a great 
downpour of rain washing away the ashes of the body that 
might still be sticking to the soul, leaving it in the condition 
of its natural purity as a pure Effulgent Spirit. 

(e) Tattva-ripavati dharand. The yogi now contemplates on his 
soul as possessed of all divine attributes, all-knowing, free 
from all kinds of bonds, the conqueror of death and the 
object of worship and adoration on the part of devas and 
men. 


(2) Padastha dhyana consists in contemplation with the aid of holy 
mantras (sacred formulas), such as namo arhantanam. 


(3) Ruipastha dhyana is contemplation of the form of the 
Tirthankara, sitting in a celestial pavilion, attended by Indras 
(rulers of devas), of radiant effulgent glory, and expounding 
dharma. 


(4) Rupatita dhyana consists in contemplation of the pure 
qualities of Perfect Souls in nirvana, accompanied by the belief 
that the contemplating soul is also like Them in all essential 
respects. 


As to the why and the wherefore of the process of dhyana, it is 
evident that Self-contemplation is possible only in three ways, viz: 
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(1) with the aid of thought forms, (2) by means of words, and (3) by 
feeling the pulsation of Life in certain nervous centres in the body. 
These are the three yogas which have been already referred to; and 
their changing is due to their instability in all stages prior to the 
thirteenth, where only one of them is operative. Even this 
remaining yoga is destroyed in the fourteenth stage when there is 
complete separation between spirit and matter, so that the final 
form of pure Self-contemplation (Sukla dhyana) is only the 
functioning of pure spirit, devoid of yogas — mind, speech and the 
body of matter. 

The necessity for practising swkla dhyana arises because the 
contemplation of the soul, as separate and distinct from matter 
and endowed with all the divine qualities and attributes, is the 
only direct means of Self-realisation. In one sense, sukla dhyana 
occupies an intermediate position between dharma dhyana and 
actual self-realisation, so that while dharma dhyana is the 
instrument of developing the knowledge of the Self and of 
engendering the spirit of vairagya in the soul, gukla dhyana is 
necessary to raise that knowledge to the degree of an actual 
affection, or feeling, before the divinity in embryo may be expected 
to be transformed into a fully evolved God. The old law — as you 
believe, so you become - is also in operation here, since belief 
reaches its culminating point only when characteristic feelings are 
evoked. The forms of the different dharands and dhyanas are also 
most helpful in this respect. They not only furnish material for 
Self-contemplation with the aid of the two principal yogas, that is, 
the mind and speech, but, being in full agreement with nature and 
in no way subversive of the natural functioning of substances, 
actually tend to expedite the realisation of the wished for end. 
There is nothing in common between these scientific and natural 
forms of Self-contemplation and the methods of mystics and 
others, who spend their whole lives fruitlessly in a vain endeavour 
to make their minds blank, by forcing upon them all sorts of 
fanciful suggestions about sleep, somnolence and the like. The 
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difficulty with these unscientific methods lies in the fact that no 
means or device can really ever succeed in defiance of nature. 
Hence, where a given suggestion is opposed to the real nature ofa 
substance, it will never take effect except in so far as to distort the 
vision of the individual to make him perceive that which has no 
foundation in truth. It is, therefore, actually fraught with great 
harm to put such ideals before one’s soul as the Inconceivable, the 
Absolute and the like, or to lead it to imagine that salvation can be 
had by such suggestions as tend to produce mental blankness and 
fog. 


Adapted (with minor alterations) from: 
Jain, Champat Rai (1975), The Key of Knowledge, Fourth Edition, p. 653-655. 


As already mentioned, padastha dhyana consists in contempla- 
tion with the aid of holy mantra(s) (sacred formulas). A few of 
these mantras are specified here. 
One must meditate on this supreme mantra, of thirty-five letters, 
that makes obeisance to the five Supreme Beings (panca 
paramesthi), and has the power to purge all souls of the karmic 
dust: 

Urat sxearor, rat Faegrat, UTA aightarcr, 

Ut Sasa, Vat TT WeTaTETT 1 

ah h Ga Sed Hl AHeHR a, fasi Bl AeA sl, ara 

al AFR Bt, STs al THEE sl, sk ays Sl AAR 

ral 


My obeisance humble to all Arhanta (the embodied perfect 
souls), Siddha (the liberated souls), Acarya (the masters of 
ascetics), Upadhyaya (the teachers of ascetics), and Sadhu 

(the ascetics) in the universe (loka). 


All deified souls in this world have attained liberation through the 
adoration of this mantra only. 
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By the power of this mantra, the soul soiled with the karmic mire 
gets sanitized and the wise gets rid of the worldly sufferings. 


This mantra is a friend, like no other, in the hour of need, of all 
souls desirous of achieving liberation. 


There are umpteen narrations in the Jaina Scripture that even 
animals who had earlier committed dreadful sins, including himsa 
of many living beings, have achieved heavenly abodes just by 
listening and making obeisance to this mantra. 


The wise who meditates on this mantra and recites it one hundred 
and eight times with due concentration, observing the purity of 
mind, speech and body, earns the fruit of one day’s fasting. 


Meditate on the supreme wisdom contained in this mantra of 
sixteen letters which too inheres the names of the five Supreme 
Beings (patica paramesthi): 


ate fegraratoreareractereysat: AA: 


One who meditates on this sixteen-letter mantra and recites it two 
hundred times with due concentration earns the fruit of one day’s 
fasting. 


This mantra of six letters, harbinger of virtue, has the power of 
providing fruit of one day’s fasting to anyone who recites it three 
hundred times: 


ane fag 1 


These mantras of five letters are like the nectar derived from the 
Holy Scripture; these are like the sun which has the power to 
destroy darkness of the soul caused by the karmic dirt: 


255 


Dravyasamgraha Fare 
urat PaegToT 


afar sau 


This mantra of four letters provides worldly boon and, ultimately, 
liberation; the one who recites it four hundred times earns the 
fruit of one day’s fasting. 


SES-T Il 


This mantra of two letters is the essence of the Holy Scripture, 
leads to liberation after mitigating worldly sufferings: 


fag 


The recitation of this single-letter mantra five hundred times with 
due concentration of the mind earns the fruit of one day’s fasting. 


aT oor 8 Il 


There are other auspicious mantras too. This mantra is able to 
reach one to the ultimate goal of liberation, and is a source of 
unbound piety: 


go et sit a Aa: 


Signifying propitiousness, supremacy, and protection, this 
collection of verses is worth reciting and contemplating: 
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aa Wet - aed Ae, fog Ae, UE AT, 
Hachquural sat Ae | 
TAR ARPT - ated AT, fag AAT, BE AAA, 
HAHA AAT APTA | 
aakt aut weasanfa - angaerot versa, faa 
Team, Ee want, mafeavorat seat aut 
Teast | 


It should be noted that the statements made in the preceding 
paragraphs about the fruits of recitation of various mantras are 
made metaphorically to generate involvement and enthusiasm; 
the fruits actually are attainment of heavenly abodes and, 


ultimately, liberation. 
; : Adapted from: 
Acarya Subhacandra’s Jfidnarnava, Tenth Edition (2019), p. 306-309. 
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Wt Tard forest aaracacr force | 
Gl Sarat sat wfearagel Ural aes i (53) 


Tet vars - a aera, aA ak ahtaed wr a fe Z, 
fra ot apr sae 3 A ae Zo ive Ff ses sores Tet 
Hed €; SAH! FAA He EI 


My salutation to the Preceptors (Upadhyaya), who adorn the 
Three Jewels (ratnatraya) of right faith, right knowledge and 
right conduct, are incessantly engaged in the preaching of the 
true dharma, and hold an exalted position among the holy 
ascetics. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Niyamasara: 
Tura forafearareaar BT | 
foenanaatar sarsra utter sifu (74) 


tra (Gere, GA Sk Weacaita) A waa z, aT 
fs WAM H OM He BU Vale H eR sues Zz, aa 
fma-are afed %, ta soe ae ZI 


The Preceptors (Upadhyaya) are endowed with the Three 
Jewels (ratnatraya) of right-faith (samyagdarsana), right- 
knowledge (samyagjidana) and right-conduct 
(samyakcaritra), are indomitable teachers of the substances 
of Reality as expounded by Lord Jina, and entertain no 
desires. 
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The Preceptor (Upadhyaya) has twenty-five primary attributes 
(mila guna) consisting in the study and preaching of the most 
sacred canonical Scripture (agama) comprising the twelve anga 
(also known as the eleven anga and the fourteen piirva since the 
twelfth anga includes the fourteen pirva). He is incessantly 
engaged in the study of the agama, and discourses on the teachings 
of Lord Jina for the benefit of other members of the congregation./ 


Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 155. 


Acarya Pijyapada’s Bhakti Samgraha: 


fasaranfeneta-earat-Geaa-TA AST 
STSTA Wel HA Sa woeTa  - USES APH (4) 


Rr oot h UH (sald wHwr) freaafeat pH asd ET 
SSK SH SIE A AMT SA ae zz, ta seq wWafeat 
al Fore oo ett wae aa aed & fae ora ala & 
aad stat we A Sa i 


The context or the subject-matter of their speech destroys 
the darkness of excessive conceit of the wrong-believers. In 
order to destroy my enemies in form of the evil-karmas, I 
take refuge in such Supreme-Guru, the Upadhyaya — the 
teachers of ascetics. 


Jain, Vijay K. (2022), Acdrya Pijyapadda’s Bhakti Samgraha, p. 139. 


1. See, Acarya Degabhiisana (Ed.) (1977), Namokara Grantha, Tenth 
Edition, p. 107. 
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The Twelve Limbs (anga) of the Original Canon: 


I bow down to the scriptural-knowledge (srutajniana) which has 
been expounded by Lord Jina (also called Apta); which has been 
composed, in form of the Scripture, by the Apostles (ganadhara); 
which is of two kinds and many kinds; whose two kinds — within 
the original canon or anga, and outside the original canon or 
angabahya — are well-known; and which has infinite substances as 
its subject. [See, the chapter on ‘Devotion to the Scripture 
(Srutabhakti)’, Acarya Pajyapada’s Bhakti Samgraha.| 
I bow down to the twelve anga of the scriptural-knowledge 
(Srutajnana): 
1) acaranga, 
2) sutrakrtanga, 
3) sthananga, 
4) samavayanga, 
5) vyadkhyaprajnyapti anga, 
6) jnatrkathanga or jnatrdharmakathanga, 
7) upaskadhyayananga or sravakadhyayananga, 
8) antakrddasanga, 
9) anuttaropapddikadasanga, 
10) prasnavyakarananga, 
11) vipdakasitranga, and 
12) drstivadanga. 


There are five divisions of the drstivadanga of the scriptural- 
knowledge (Srutajndana): 1) parikarma, 2) siitra, 
3) prathamanuyoga, 4) purvagata and 5) cilika. 


Out of the five divisions of the drstivadanga of the 
scriptural-knowledge (Srutajnana), pirvagata has fourteen 
subdivisions, known commonly as the fourteen piirva: 

1) utpdada pirva, 

2) agrayaniya purva, 

3) viryanupravada purva, 

4) astinastipravada purva, 


281 


Dravyasamgraha 


5) 
6) 
7) 
8) 
9) 
10) 
11) 
12) 
13) 
14) 


jnanapravada pirva, 
satyapravada purva, 
atmapravada purva. 
karmapravada purva, 
pratyakhyananamadheya purva, 
vidyanuvada purva, 
kalyananamadheya pirva, 
pranavaya purva, 

kriyavisala pirva, and 
lokabindusara purva. 


; Excerpted and adapted from: 
Jain, Vijay K. (2022), Acadrya Pijyapada’s Bhakti Samgraha, p. 90-92. 
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SHUTOUT ANT AST St | UIT | 
waate forergag UE BAU urat aes (54) 
Ter ware - st af asia sik aa S het zg, let ar aS 


ta ate al var os ofa a area Z, 3 a ya Z; Sat 
TT THEA BT 


My salutation to the Ascetics (Sadhu) abound in faith (dargana) 
and knowledge (j7dana), and who incessantly practice laudable 
conduct (caritra) that leads them to liberation (moksa). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Niyamasara: 


arantauryaen Usteae NOAA | 
forsien foretteat are & witer etfs (75) 


Taran a fag (aden tea) ¢, aafae (aah, am, aia 


ak aa) ae 4 er cia ted Z, Poa (aive-zfea) & aa 
fate ¢, ta ay ad ZI 


The Ascetics (Sadhu) are free from all (worldly) occupations, 
absorbed incessantly in four kinds — dargana, jnana, caritra 
and tapa — of adoration (4radhanda), without possessions 
(nirgrantha), and rid of delusion (moha). 


Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 157. 
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Acarya Kundakunda’s Pravacanasara: 


acafafefeatieal CraraeeaaeeryueroT | 
fafeaaurddant fafesraudasad a 1 (3-8) 


Ue Gey FeTTo aAoeT Forats Tray | 
Ag Uae GAO Sarasa es i (ATs ) (3-9) 


q-am faa a tied ded delad, Gra afafa sik ora stat ar 
frie (dea), Heat a ala, we staan fa, fers 
aM, AT Varese feat a ted SM, WAV, sede 
aad <i at een, US Bat TSA HoT a UH oR 
(STER), A (ASA) FRET Avent ch ada-aieaTes A 
frat we @, Fer a et afavedt fern wed 21 
Aer A st feat waa waret gon Af st dl Waa wm Be (47) 
al fet LUA HM Are Sa ZI 


The Omniscient Lord has expounded that five supreme vows 
(mahavrata), five regulations (samiti), fivefold control of the 
senses (paricendriya nirodha), pulling out the hair on the 
head and the face (keSalorica), six essential duties 
(sadavasyaka), renouncing clothes (nagnya, digambaratva), 
not taking bath (asnana), sleeping on the ground 
(bhimisayana), not cleansing the teeth (adantadhavana), 
taking food in steady, standing posture (sthitibhojana), and 
taking food only once in a day (ekabhwkti), are certainly the 
twenty-eight primary attributes (mulaguna) that make the 
ascetic (Sramana) steady in his conduct. Negligence in the 
practise of these primary attributes calls for their 
reestablishment as per the rules. 


Jain, Vijay K. (2018), 
Acarya Kundakunda’s Pravacanasara — Essence of the Doctrine, p. 260-261. 
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The Twenty-eight Primary Attributes (mila guna) of the 

Ascetic (Sadhu): 

The Ascetic (Sadhu) has twenty-eight primary attributes (mila 

guna) comprising: 

Five supreme vows (mahaurata); 

Five regulations (samiti); 

Five-fold control of the senses (paficendriya nirodha) — shedding 
all attachment and aversion towards the sense-objects 
pertaining to touch (sparsana), taste (rasana), smell 
(ghrana), sight (caksu), and hearing (Srotra); 

Six essential duties (sadavasyaka) (see Explanatory Note under 
verse 52); and 

Seven rules or restrictions (niyama)— these rules are: 

(a) not taking bath (asnana); 

(b) sleeping on the ground (bhiimi sayana); 

(c) renouncing clothes (nagnya); 

(d) plucking hair on the head and face by hand (kegalonca); 

(e) taking food only once in a day (ekabhukti); 

(f) not cleansing the teeth (adantadhavana); and 

(g) taking food in a steady, standing posture (ekasthiti 
bhojana). 


The Ascetic (Sadhu) keeps with him a feather-whisk (picchi) — the 
implement of compassion, a water-pot (kamandalu) — the 
implement of purity, and scriptural treatise (Sdastra) — the 
implement of knowledge. 


He accepts pure food free from forty-six faults (dosa), thirty-two 
obstructions (antaraya), and fourteen contaminations (maladosa). 
Treading on the path to liberation, he is the true Teacher. 


Adapted from: 
Acarya Degabhiisana (Ed.) (1977), Namokara Grantha, Tenth Edition, 
p. 115-120. 
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Acarya Samantabhadra’s Ratnakarandaka-sravakdacara: 


favarnraidat Fareiisaitae: | 
FMAM ae A: WTA (10) 


wt faval at sien & ag a ted al, aeey tea al, oie tea 
@ Sk aM, aM wa 7a ett wi So ied @ aig wt dei a 
aad @, ce wet sate qe wea 21 


That preceptor or guru is laudable who is not controlled by 
the desires of the senses, who has renounced all worldly 
occupations, is without attachment or possessions, and is 
ever engaged in the trio of knowledge-acquisition, 
meditation, and austerity. 


Jain, Vijay K. (2016), Acdrya Samantabhadra’s Ratnakarandaka-sravakacara - 


The Jewel-casket of Householder’s Conduct, p. 26. 
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w fefafa fadat fortefadt gat wer are | 
wg Wad date a ae foresee VET 1 (55) 


Ter araret - fora waa ary Frege oft ao HX (Ta VHRR HT 
Sora G tea sens), fost at ety veri F wats en z, sa 
Baa Sac ALAA AM Stel S; Cal Sra Hed BI 


As proclaimed by the Supreme Ascetics (Acdrya), when an 
ascetic (sddhu), getting void of all desires, concentrates on a 
substance worth meditation, at that time he is surely engaged in 
real meditation (dhyana). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Niyamasara: 


APAAPVAATATT. -F ITASATTOT UHSATITT 
Wt Brag sroarot UeTat Sa AT Ul (123) 


a Gay, Fae ik aa a ae wee SR WS & SM 
SA Hl ara @, sah WHY eet 2 


He, who meditates on the soul (Gtma), with self-restraint 
(samyama), self-adoration (niyama) and self-absorption (tapa 
or adhyatma), through virtuous-meditation (dharmya- 
dhyana) and pure-meditation (sukladhyana), attains 
supreme-meditation (paramasamadhi). 


Self-restraint (samyama) is control of the senses (indriya). Self- 
adoration (niyama) is to get established in right faith (samyag- 
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dargana), right knowledge (samyagjndana), and right conduct 
(samyakcaritra). Self-absorption (tapa or adhyatma) is meditation 
by the soul (atma), on the soul, through the soul. Meditation on the 
soul that is rid of all external activities, influences and 
concomitants is the real virtuous-meditation (dharmyadhyana). 
The real pure-meditation (sukladhyana) is performed by the 
supreme, introverted soul that is rid of all volitions such as 
meditation (dhyana), object-of-meditation (dhyeya), performer-of- 
meditation (dhydta), and fruit-of-mediation (dhyana-phala), and 
which is firmly established in utterly blissful own-substance 
(nijatattva). 

The meditation, characterized by the above marks (laksana), is the 
supreme-meditation (paramasamadhi). 


Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 219. 


In adoration to the fourth Tirthankara, Lord Abhinandananatha, 
Acarya Samantabhadra had composed the following verse: 


Acarya Samantabhadra’s Svayambhistotra: 


TOASTS TAM Tara abreast orhraT. | 
wiaaetenoods gat hear Urs i (4-1-16) 


Sd SMe TO aT Sa SM H SRT SG Ged ae 
‘SS AA Hl ART HM Set Sl STG AAI-STt Get FT 
ant ait tet safea-edt ay at sna 4 feat am sr 
aan a Tea BT Tay al wiita H few sd al al eT 
sang a dete wae cared Pe A seid fra 
| 


Your name ‘Abhinandana’ appropriately suggests your 
growing acclaim for the virtues. You had adopted the grand 
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dame Non-injury (ahimsa) who had Forbearance (ksama) as 
her friend. For the accomplishment of the supreme- 
meditation (samadhi) on the Self, you adorned yourself with 
the quality of bondlessness (nirgrantha) by renouncing all 
external and internal attachments (parigraha). 


Jain, Vijay K. (2015), 
Acarya Samantabhadra’s Svayambhistotra, p. 22. 


Make Yourself Worthy of Meditation (dhyana) 


Tartan wae et Aa TAT | 

afe araaest samt aaeteda (3-19) 

o yea! ae Re cal H sae S TS ok sea St TAT 
Feat (HAC TROT) Ake St Te St, A I ad fad al aM 4 
el TM 

If upon listening to sacred discourses on the Reality (tattva), 
your infatuation caused by attachment to possessions 


(parigraha), internal and external, has been vanquished, 
then you must resort to meditation. 


WaretaramMneeadraAee Bt: | 

wa dal FTA g Aa SATA STA (3-20) 
& yea! ae Tae aR staat & fora ett free ser 
Tee F a St aa S we 7H Zz, a aie S aE al 
Ud Ta AS HH Gel MAM Hl SAA aI 

So long as negligence (pramada) and sense-pleasures 


(indriya-visaya) appeal (look attractive) to the mind, you 
cannot apply yourself to meditation. 
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SASTAVATENU UTM: | 

afe wea: etoretar ead faeteaary i (3-21) 
@ Teal sad wre Pee oe am faa ae A der ta a 
Wi-gu-Aereh Aa a at St AT sl, a Gt aM al VT 


aot afet, Rife wien a fac ted Ma A yar et at 
ahd 


If you have overcome thought-activities based on delusion 
(moha), and attachment (raga) and aversion (dvesa), then 
you must put effort on meditation. 


Adapted from: 
Acarya Subhacandra’s Jiidnarnava, Tenth Edition (2019), p. 48-49. 
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m faze a woe oT fade fafa sor ats fart | 
sry stare TV su Ut ea VST 1 (56) 


TMA Wats - GAM SG HSs A Aer Hd HU Bald Ha Hh AMIR 
Al Hd HU, Fe a HS at aa det ak wa S Hw ft a faa, 
FoTS SCAT STO A St Fee Sl AH | SAAT ST SAH: A Tee SIT St 
Tae @1 


In order to get engrossed in own-Self, do not make bodily 
movements, nor utter any words, nor exercise your mind. 
Remaining engrossed in own-Self is the real meditation 
(dhyana). 


EXPLANATORY NOTE 


Acarya Kundakunda’s Niyamasara: 
Gesaeaaonay wardtaraannt ferent | 
soo St wate cer g forat ea forear (120) 


BN-SAIF FaA-Te Te Wiese Aat aht PART Ath Si 
aren al ear @, sah frame a ‘fran’ — sata ‘cera’ ai 
fra a ae ara @ - aia 


He, who meditates on the soul (atmd) renouncing all speech- 
activity — auspicious (Swbha) and inauspicious (asuwbha) — and 
also dispositions of attachment (raga), etc., as a rule, attains 
the indispensable ‘niyama’, or, the ‘Three Jewels’ 
(ratnatraya). 


Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 215. 
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Acarya Kundakunda’s Pancastikaya-Samgraha: 


wee wT fasafe wit erat altel a winrar | 
TT URTASSEU HUTS WaT amit (146) 


fad ale, wT atk gu vel S an ah or A eT? (ara 
T--M & Ufa ster 2), Sah YAIYM Hl GAM art 
aM ata wre edt 21 


In the ascetic (Sramana, muni) who is rid of delusion (moha), 
attachment (raga) and aversion (dvesa), and free from the 
activities (yoga) — of the mind (mana), the speech (vacana) 
and the body (kaya) — flames forth the fire of meditation 
(dhyana) that burns down the karmas, auspicious (Swbha) 
and inauspicious (asubha). 


Jain, Vijay K. (2020), 
Acarya Kundakunda’s Parcdastikaya-Samgraha, p.275-276. 


Acarya Pijyapada’s Samadhitantram: 


aaa gad wa aa ata aaa | 
WHA Gad WA da: ST TAS II (18) 


qa oh wtute wt veel fad aa 2, ae onder ah a as 
at vat ara sik a uae al aA oe daw S ae WA 
fear wet ta safee A fae we arafera me? 


Objects with form — like the body — that I am able to see are 
inanimate and utterly without knowledge; I am not able to 
see the knowing substance (the soul). Therefore, whom shall 
I talk to? 


Jain, Vijay K. (2017), Acdrya Pijyapadda’s Samadhitantram, p. 37. 
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Acarya Pijyapada’s Istopadesa: 


sedardard fet wrraez: | 
Poariamicnisagaan; faartt gr 1 (40) 


fasta al aed olen ati wart at sear ara Zz, ak fa 
HMA ae HS Hea Wl el a sd de (Hes HH) We st 
yen ea 21 


The Yogi longs for solitude and distances himself from 
interaction with men. If due to some reason he has to 
communicate with them, he soon puts it out of his mind. 


Through gradual practice of self-concentration the Yogi excludes 
everything that is extraneous to the soul, bringing him nearer the 
goal of self-realization. He eulogizes the pure soul, and its 
attributes. He pays homage and respect to the pure souls that have 
actually attained final release from the world. This humility 
imparts firmness to his steps on the right path. He renounces all 
relation with the karmas done in the past and maturing at present, 
thus stopping the inflow of fresh karmic matter to the soul. He 
does not engage in activities relating to his body or physical well- 
being. He withdraws from the ways of the world, both externally 
and internally. 

The soul gets engrossed in emotional states of attachment and 
aversion only due to delusion, a result of ignorance. When an 
individual’s mind is not absorbed in the pure soul, he takes 
interest in objects external bringing about intemperate reactions 
of pleasantness and unpleasantness. Only the impure state of the 
soul allows the dispositions of attachment and aversion to set in. 
The Yogi engaged in self-realization has no time or inclination to 
interact with the external environment. The external objects 
generally remain unnoticed by him as he pays no attention to 
these. His interaction with the people is minimal and without 
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passions. For the few people he has to interact with occasionally, he 
engenders no lasting emotions of attachment or aversion. 

The Yogi is a man of few words and the words he chooses are 
sweet, positive and helpful. As soon as his interaction with the 
outside world is over, he presents himself again to the service of the 
King, the own-Self. 


qaata fe a ad esata 4 wreste | 
Rentparcraed uveraty + agate i (41) 
fret srereaed & fave A feerca urea ae of 2%, te art 


aed eu ot wat dram, wad eu ot at aera, sik tad eu tt 
aet Saal 


The Yogi who is established firmly in self-identity does not 
speak while speaking, does not walk while walking, and does 
not see while seeing. 


Jain, Vijay K. (2014), 
Acarya Pijyapdda’s Istopadega, p. 104-106. 
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Aagqeaca Val AUNT TA WT | 
wet dtraforear deceit Wet Be Ul (57) 


Tat ware - Rif ac, yt AR ad Hl aH BW sre z adt 
eared ta at a al aT He A Gael Starz, $a SRS qa sa 
AM al uit & fae PRR AG, Fa Si aa A aT A ae eat 


The soul which practises austerities (tapa), acquires knowledge 
of the Scripture (sruta), and observes vows (vrata), becomes 
capable of controlling the axle of the chariot of meditation 
(dhyana). Always remain engrossed in these three to attain that 
state of real meditation. 


EXPLANATORY NOTE 


Acarya Kundakunda’s Niyamasara: 


wea afvorfeel srr aa foraa aa 
wea ast ag gfe maferarant i (127) 


fran sien daa, Fras ae aa A abated tem & sah 


are wart ¢, tar act war & MRA A Her 21 


The Doctrine of Lord Jina has proclaimed that he, whose 
soul (atmd) is riveted to self-restraint (samyama), self- 
adoration (niyama) and self-absorption (tapa or adhyatma), 
attains enduring equanimity (samayika or samatabhava). 


Jain, Vijay K. (2019), Acdrya Kundakunda’s Niyamasara, p. 226. 
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Virtues That Help in Meditation 


Acaérya Subhacandra’s ‘Jfidndarnava’ (Ch. 4 : 6) has enumerated 
eight virtues required of the meditator. 


He should: 


i 


ob ee 


be an aspirant after liberation, it being the ultimate 
object of meditation; 


be free from worldly attachments; 
keep his mind calm, free from all anxiety; 
have control over wanderings of the mind; 


have a stable body which can stay firm in postures of 
meditation; 


have control over the senses as sense-pleasures and 
meditation lead to opposite directions. 


observe vows (vrata) as these help in steadying the mind. 


remain steadfast in the face of afflictions or hardships. 


; . Adapted from: 
Acarya Subhacandra’s Jfidnarnava, Tenth Edition (2019), p. 52-53. 
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ceartetaot afororet crassa TeqUUI | 
Merig AAT Ufaagioron ator (58) 


Meat Wares — acc H a Fa Aas A A Ul ae RoE 
ach UY Hel @, Saat e-wed sik WS-aA a akg tS wer 
TPR UG He 


May the great sages (Acarya), devoid of imperfections and 
abound in the knowledge of the Scripture, rectify any lapses in 
this treatise ‘Dravyasamgraha’, composed by me, Muni 
Nemicandra, deficient in knowledge. 


EXPLANATORY NOTE 


Modesty and Humility — The Two Great Virtues 
of All Learned Sages 


Muni Nemicandra, through this last verse, exhibits supreme 
modesty — the hallmark of all learned sages. By means of 
exceptional exertion such sages acquire profound knowledge of the 
elements of the Reality (tattva) and for the welfare of others, 
ascetics and laymen, compose sacred texts that have timeless 
value. In spite of acquiring great knowledge, learned sages remain 
supremely modest, free from all tinge of pride. 

Modesty is a natural attribute of greatness. A person who has no 
modesty can never be great. Modesty certainly leads to humility 
which means bowing down, with veneration, before the virtuous. 
Adoration of the twenty-four Tirthankara (caturvingatistava) and 
making obeisance to the Perfect One (vandand) are among the 
essential duties of all learned sages. 

They reckon that they are treading the path to liberation 
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comprising the Three Jewels (ratnatrya), discrete (bheda) and 
indiscrete (abheda). They first destroy all traces of the inimical 
(ghati) karmas — deluding (mohaniya), knowledge-obscuring 
(jnanavaraniya), perception-obscuring (dargandavaraniya) and 
obstructive (antaraya) — to become the ‘Jina’ (the Victor, the 
Omniscient) thereby attaining the psychic-liberation (bhava 
moksa). Finally, by taking recourse to pure meditation (Swkla 
dhyana), they destroy completely the still-remaining non- 
destructive (aghati) karmas — feeling-producing (vedaniya), life- 
determining (Gyuh), physique-making (nadma) and status- 
determining (gotra) — and attain their final goal, i.e., the material 
or objective liberation (dravya moksa). 


» sfe fafear nreaunnfirant want « 


This concludes the Third Section on 
the path to liberation (moksa). 


\l cereal Ure wat AAT i 


This concludes 
Sri Nemicandra Siddhantideva’s Dravyasamgraha. 


a 


With great devotion, I make obeisance humble 
at the Worshipful Feet of Sri Nemicandra Siddhantideva 
whose expositions illumine the reality, 
as preached by the Omniscient Lord. 


ok oR 
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At the conclusion of this worthy endeavour I adore and worship 
the Lotus Feet of the Lord Ajitanatha, the second Tirthankara, 
for continued propitiousness: 


Acarya Samantabhadra’s Svayambhistotra: 
stent seer Tet WUra: wee 
Wee wa wt ufadt tafatigers was ce (2-2-7) 


FSH STAT SS SE (THTaMeal) GH EMI Taps AVNl St eh 
@ ak St aged & yam aa ¢ (sea tal at ateari AF yada 
aA ae @), at ot ga ote 4 are ge yas al fas ae at 
SOO TAA Tet SAGAS H SN SA War sft Hr WH faa a 
wea Aret & fairs Grex TET fear sre 


Lord Ajitanatha’s regime, which promulgated the right path to 
liberation, was the principal guide for the virtuous men, and 
those who subscribed to the absolutistic point of view could not 
counter it. Even today, the most auspicious name of Lord 
Ajitanatha is taken as a propitious omen by all men wishing for 
the accomplishment of their goals. 
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INDEX OF VERSES 


TAT stsnatorert 
Tat --- Verse No. Page 
[ 3-3 ] 
satel GUT Ursit Teter --- 15 75 
AFACUMTAUT ATAVIT --- 6 30 
BUPTSceIaTN SaeeoreaTSy os 10 48 
TATA Vraratot --- 19 88 
atgerel fatorfart ae afer -- 45 227 
sreafe wor aeat uftoreorerat --- 29 132 
BTA -eTUT Hat —fOT sa ART = 28 127 
[3] 
Sasi fast FAuToTaT 4 18 
[wu] 
waaeet fa soy urome@eroreeet =e 26 119 
wa watafide vanitauiteet ane 23 107 
[7] 
Tgafturarcr erat aTrctsitarer --- 17 82 
[a] 
euros ST = 34 165 
[a] 
WEA AAT ST ATS --- 36 181 
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Lo] 


Lu] 


La] 


Le] 


Verse No. 


18 


82 


Dravyasamgraha Fare 


Ta --- Verse No. Page 
Saad UIT SAAT UT --- 44 225 
[a] 

TATSTAT let TATA --- 20 88 
[a] 
aurdtratersorararggratt -- 49 251 
vatstgfeamyarmeatar | = me me 
OATHS aT --- 8 38 
Yefasedaars arent --- ale) 53 
[a] 
ale Ha WOT F MAUTATAUT -- 32 152 
afetatattnftantet --- 46 232 
[a] 
wAnurente a ascate = 13 61 
mm fage at sae aT fea --- 56 291 
TW WHE A ae A ae _-- 48 243 
freafarfennrasinrateresitsa ase 30 141 
[vt] 

Taos UT agg stay --- 40 205 
[a] 
eararaaee glans St --- 22 94 
[a] 
quo Ta We Wer et wre --- 7 34 
aeatreh pats saqToyaET -- 35 176 
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Ta --- Verse No. Page 
Age Peas Ui 9 44 
[a] 
wet Fett YEA Fett = 16 79 
wa sto vrat Ufafea ae 12 57 
Ta HAUT wt Gass -- a7 188 
Peso Mlasa FUT ure --- 38 195 
fa wet autre sre --- 24 107 
PAEAUUTTUT ALOT ARIE --- 39 199 
daafaniefaamiaahaat sie 42 215 
[e] 
alfa staan sited ereareray su 25 115 
* ok ok 


URRTE-3 APPENDIX-3 
GUIDE TO TRANSLITERATION 


Devanagari IAST* | Devanagari IAST | Devanagari IAST 
a a :> gha q pa 
aT a S na a) pha 
3 Z aq ca gq ba 
3 i o cha q bha 
3 u oT ja q ma 
a i a jha q ya 
U e a na X ra 
u ai cs ta a la 
at 0 3 tha q va 
ail au Ss da Bo Sa 
We r S dha q sa 
% ! TI na a sa 
a m a ta Fd ha 
ST: h q tha a ksa 
mh ka q da a tra 
ag kha gq dha a jiia 
7 ga a na — Sra 


*TAST: International Alphabet of Sanskrit Transliteration 
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Sacred Jaina Texts Edited and Translated by Vijay K. Jain 


Shri Amritachandra Suri’s 
Purusarthasiddhyupaya 


Purayarthasiddhyapaya 
‘Provera tt pag! 
enon a Ure Pre et 
‘amo inc ec aerrwstunes 


4 erage sor 


Weare 
paces tol 
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Peseant 
Acharws 1K Vidsunand Mani 


re neve yx amt te hs 


Vijay K. Tain 


Rs. 350/- 


Acaérya Samantabhadra’s 
Aptamimamsa 


Aeayyo Samantabhaden'a 
Aptamimaiinsa 
WDeeinwimortotr 
Deep Reflection On The Onmisckcnl Lord 
sivert eeorer Fen 


aratiarat 


Voner inser 
Scare LR Vidvunmla Mica 


Visay K. Jam 


Rs. 500/- 


Acarya Umdasvami’s 
Tattvarthasitra — 
With Sarvarthasiddhi 


Aearya Cmasrann's: 
Teattearthasatra 
Wich Rxplanation in Pnglish from 
Aarne Pitiyapiala’s Serresietieesstclet 
orart rena fori 
aradaa 
patindl ste str ned guns Fare mei: 


cary 108 Wlépunanda Mini 


VIIAY K. ASIN, 


Rs. 750/- 


Acarya Nemichandra’s 


Dravyasamgraha 


Acarya Nemickandra's 
Dracyasamgraka 


beans Sampeahe Une Sane 
ith Atl ntic Ravlunutors esis 


tre et Fa Fes 


yori 


= Barely 
Hebden HM Vinyl Me 


Career reanderre at eater 
Vine K. Jain 


Rs. 450/- 


Acaérya Samantabhadra’s 


Ratnakarandaka- 
Sravakacara 
Aedrye Sumuatabharlra’s 
Rafneshereandekeasirt naked 
The Jewel casket of Heureholiter’. Canciet 


orem array freee 
THER ATTA 


Sonepat Vigan ont 


Vuay K. Jan 


Rs. 500/- 


Acarya Kundakunda’s 
Niyamasara 


‘Acérys Kuralakurila’e 
Niyamasara 
~ The Essence of Soukadoration 
(With Authentic Expinnatnry Notes) 


aed eras fare 


(arene, mt est tls 9 


Crores 
Fomya ws Vietnam se 


¥usay K_ SIN 


Rs. 600/- 


Acarya Piijyapada’s 
Istopadesa 


Acarya Puivupada’s 
Tylopadesa — 
THE GOLDEN Discourse 


aoe ree 


__Beernt he 
Acarsa 10K Vidsunand Sf 


Visay K, JAIN 


Rs. 450/- 


Acarya Piijyapada’s 
Samdadhitantram 


Ardrye Viijyapaads 
Samadhitantram — 
Supreme Meditation 


stat gots btn 


va 
vanana Afuné 


Wiay K. JAIN 


Rs. 600/- 


Acarya Gunabhadra’s 
Atmanusasana 
Avérya Gunabhadvo's 


AtmanuSasana 
~ Precept on the Soul 


rg 
asics 8 Sidon Bans 


Vuay K. JAIN 
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Acarya Samantabhadra’s 
Svayambhistotra 


Avarye: Samantabhnden’'s 
Svayambhistotra — 
Adoration uf 
‘The 'Iwenty-four Tirthaakara 
arent aren fort 


eine Ba 
omy 18 Viyaeamd due 


Vay K, JAIN 
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Acarya Kundakunda’s 
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Acdrya Kundskunds's 
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ae re 


Aces LU8 Vises Siiené 
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Pancastikaya-samgraha 
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Pateastikaya-sanigraha 
* esau ane Mabe bg ah 
ina Metnp hywies) 


trae WN Vesoddhckgor Shunt 


VWiay K. TAIN 
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Acarya Manikyanandi’s 
Pariksamukha Sitra 


Acérya Manikyanandi'’s: 
forarrard faypqarre Partksamukha Sutra 


— Essence of Lhe dina Nyda 


fate sara anfrars facta 
AM A-Aley wi 


Acarya Viguddhasagara’s 
Satyartha-bodha 
KNow THE TRUTH 


Viday K.DAIN 
Rs. 500/- Rs. 500/- Rs. 600/- Rs. 800/- 
- 7 Acarya Kundakunda’s 
Acarya Kundakunda’s Acarya Pijyapdda’s Samayasara 
Barasa Anuvekkha Bhakti Samgraha (Second Edition) 


Ac&rya Pijyupidu's Aedrye Kundakunda’s 
Bhakti Sangraka 


Collectina of Devotiuna 


Aoairya Kundaicunda’s 
Bérasa Anacekkha 


Lemplativas 
Meet cari eras fara 


ate tae 


Visay K. JAIN Vida K. JAIN 


Rs. 800/- Rs. 600/- Rs. 800/- 


Also, this publication: 


Acarya (Muni) Nemicandra’s Dravyasamgraha 
(Second Edition) Rs. 800/- 
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Inland Buyers: 
WhatsApp: 9412057845 (Mrs. Sonal Jain Chhabra) 
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International Buyers: 
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FS ara Sat A ara yer Afra Tart ar 
aM at ata 21 arart yer 4 Ue wer aa a SA 
fea 2 wt fH aq A arma a fated areal a seed BEA 
A aay 21 sare a afer Fad aa or yar ae 
fea frag wa SaeR I AE Sor are AB TA 
Fade 21 TS Ye we-aue ofa a ad aa 
ah A Hee eI 

Wend, Gad, es A Sal H AA SA-ATT caT 
at oa fag a ageo at Wh Fa Ae a aa 
Aisa arivatl am act aca, ais arivatt feea ye a WA vad, Aaa, 
Feed Sey eS WR RTA, fase ait fasrs HAR SA (Resa) A RTS WY 
al Aira H fare ASA HR SATA SH cle Hl aia fev 21 


- ferred fase aft 


The literary width of the scriptural knowledge 
(gJastot) is said to be 1128,358,005 median words on 
one end and a singular Sanskrit syllable, OM (35), 
on the other. So between these two ends, the Jaina 
metaphysical knowledge can be expounded suiting 
to the target audience. Of course, in terms of 
meaning and reach, the true knowledge is infinite. 
This gem of a book Dravyasamgraha containing 58 
verses and about 500 key metaphysical terms has 
been aptly labeled as the ‘Sutra’ by the Sanskrit 
commentator, for its brevity and depth. No wonder, the germane need of such 
a gem was felt by none other than Seth Soma, the then officer in-charge of the 
royal treasure. This elaborate ornamental edition by Vijay K. Jain will enable 
the aspirants to become thorough in Jaina metaphysics and soteriology. One 
well-versed in Prakrit recites these verses by heart. It is hoped that such 
practice will flourish in other languages through its poetic transliterations. 


— Dr. Chakravarthi Nainar Devakumar 
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